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Introduction 



Ibn Taymiyyah and Kitab Al-lman 



This volume is the first complete English translation of the important and well- 
known Kitab al-lman by the renowned thirteenth-century Muslim scholar Ibn 
Taymiyyah. The Book of Faith was an attempt to explain the concept of Iman 
which, throughout its history, has been one of the cornerstone aspects of Islam. 
Iman has served to define the nature of Muslim life and the essence of the religion 
as a whole. During Ibn Taymiyyah’s lifetime, and for a few centuries before, the 
concept of Iman became a major point of controversy among rival Islamic sects, 
each of which advocated their own interpretation of its nature. Ibn Taymiyyah’s 
own deep conviction and understanding of this concept is based on the true 
interpretation of the Qur’an, hadith, sayings and deeds of the Prophet Muhammad 
peace be upon him (pbuh) and the conduct of the pious ancestors of the first three 
Islamic centuries. Throughout history the concept of Iman developed into a major 
undertaking theologically, linguistically, and even politically. From the beginning 
Ibn Taymiyyah stated that he did not want to be involved in the dispute 
concerning the concept of Iman that was raised and discussed by the various 
Islamic sects. This introduction intends to give a brief and precise biography of 
Ibn Taymiyyah to highlight the principle ideas presented in Kitab al-lman, and to 
identify its various recensions. 



Ibn Taymiyyah: His Life and Character 

Ibn Taymiyyah (TaqT al-DIn Abu al-‘ Abbas Ahmad Ibn 'Abd al-Hallm Ibn 
Taymiyyah) 1 was bom in Harran, Syria on 1 0 RabT 1 66 1 122 January 1263. When 

1 There are two references that attempt to explain the name Taymiyyah. Muhammad Ibn Ahmad 
Ibn ‘Abd al-Hadl al-Hanball, in his book al-‘Uqud al-Durriyyah, Cairo, 1983, mentioned that 
the great grandfather of Ibn Taymiyyah, Muhammad Ibn al-Khidir, stopped at Tayma' in 
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he was about six years old, his family fled to Damascus as the Mongols were 
preparing to invade his home town Harran. The family traveled at night with their 
bare essentials, mostly books, and hid during the day. His father, Shihab al-DIn 
Abu al-Mahasin ‘Abd al-Halim (d. 682/1283), was a learned man from a family 
that was long recognized as a house of learning and that traditionally belonged to 
the HanbalT Madhab, school of law. Upon arriving in Damascus his father 
established himself as a respectable scholar and later became the Shavkh of hadith 
studies at the renowned Sukkariyyah Madrasah, school, where he resided with his 
son, TaqI al-Din. In addition to his father, Ibn Taymiyyah’s teachers included 
Shams al-DIn ‘Abd al-Rahman al-MaqdisT (d. 682/1283), who was the first 
HanbalT to hold the prestigious position of QadT al-Qudat, chief judge, in Syria. 

The young Ibn Taymiyyah was blessed with a sharp memory and acute 
intelligence “as if Allah had bestowed upon him the gift of fast and lasting 
memorization.” 2 At a very early age he memorized the Qur’an; he also studied and 
memorized large portions of hadith with his father, who specialized in the subject. 
Among the books of hadith he studied were the two Sahihs of al-Bukhari and 
Muslim as well as other major collections, such as the Musnad of Ahmad Ibn 
Hanbal. He also thoroughly studied the HanbalT Madhab and the doctrines of other 
schools of jurisprudence. One subject in which he was especially interested was 
the Arabic language, focusing on both prose and poetry. In addition, he was 
guided by STbawayh’s al-Kitab and also studied tafsTr, interpretation, of the 
Qur’an. Although he was particularly interested in the history and opinions of the 
pious ancestors, especially those of the first four Orthodox Caliphs, he also 
studied such diverse subjects as mathematics, Sufism, and different Islamic sects. 



northwest Arabia on his way to pilgrimage. There he saw a baby girl. When he returned home 
he found his wife had given birth to a baby girl and he said: "Ya Taymiyyah, Ya Taymiyyah," 
Oh Taymiyyah, Oh Taymiyyah, thus the great grandfather received the nickname Taymiyyah. 
According to Ibn al-Najjar, another explanation of the name (on page 4 of the same book), is that 
the great grandfather’s mother’s name was Taymiyyah. She was an elderly pious woman and thus 
the family was named after her. The same information is related in a footnote by Muhammad 
Abu Zahrah in his book Ibn Taymiyyah: His Life and Times ( 1 7). Reference will be made to this 
book throughout the text as Abu Zahrah. 

2 ‘Umar Ibn ‘All al-Bazzar, al-A 'lam al - 'Aliyyah fIManaqib Shaykh al-Islam Ibn Taymiyyah, (al- 
A 'lam), edited by Salah al-Din al-Munajjid, Beirut, 1976, p. 22. 
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Those early intellectual pursuits contributed a great deal to his future lectures and 
writings. 3 

Ibn Taymiyyah remained close to the members of his immediate family, and his 
father continued to be his mentor and teacher until his death. He was kind to his 
mother, Sitt al-Mun ( im bint ( Abd al-Rahman al-Harraniyyah, who was known for 
her piety, and lived a long life after the death of her husband. She died in 
716/1316. Ibn Taymiyyah’s affection for his mother is evidenced by several 
endearing letters that he wrote to her while in Egypt. Her influence over her son 
lasted throughout her long life. 4 Ibn Taymiyyah’s brothers were also learned 
scholars and remained close to him, especially during his several mihan, trials. 
When he was in prison, in both Cairo and Damascus, one brother was always 
there to take care of him. 

After his father’s death, Ibn Taymiyyah, at the age of twenty-two, assumed the 
respected teaching position formerly held by his father at the Sukkariyyah 
Madrasah. Among those present at his first lesson at this renowned center of 
learning were notable scholars such as the chief QadI, Ibn al-Zakl al-Shafi c i, and 
Shavkh Taj al-Din al-Fazan, who was so impressed by the content and delivery 
of Ibn Taymiyyah’s lesson that he recorded it in his own handwriting. From this 
young age until his death, Ibn Taymiyyah’s scholarly contributions continued to 
grow and resulted in numerous books and treatises. Many consider Ibn Taymiyyah 
as the second most famous Hanball theologian and jurisconsult after Imam 
Ahmad Ibn Hanbal (d. 241/855), the founder of the Hanball Madhab, school of 
law. 5 During his lifetime Ibn Taymiyyah adhered so strongly to his views and 

3 See Abu Zahrah, pp. 20-28; al-Bazzar, pp. 21-22; and Victor E. Makari, Ibn Taymiyyah’s 
Ethics: The Social Factor, Chico, California: Scholars Press, 1983, pp. 21-29. 

4 Henri Laoust, "Ibn Taymiyyah’s Academic Life and His Thoughts" (in Arabic), Mahrajan, in 
Usbu c al-Fiqh al-Islami, p. 832. 

5 The basic sources used in this work for the background of the life and character of Ibn 
Taymiyyah are the following: Muhammad Abu Zahrah’s Ibn Taymiyyah; Mahrajan in Usbu c al- 
Fiqh al-Islami; Muhammad Ibn Ahmad Ibn c Abd al-Hadl al-Hanbalfs al-‘Uqud al-Durriyyah 
min Manaqib Shaykh al-Islam Ibn Taymiyyah (al-'Uqud); H. Laoust’s Essai sur les doctrines 
sociales et politiques de TakJ-D-Dm Ahmad Ibn TaimJ a, Cairo, 1939; also Laoust in 
Encyclopedia o f Islam, 2d ed., Leiden, Brill (EI.2), vol. 3, pp. 951-55; c Umar Ibn "All al- 
Bazzar’s al-A c lam al- c Aliyyah fi Manaqib Shavkh al-Islam Ibn Taymiyyah,(al-A c lam) edited by 
Salah al-DIn al-Munajjad, Beirut, 1976; and Ibn Kathlr’s al-Bidayah wal-Nihayah ft al-Tari kh 
(al-Bidayah), vols. 13-14, Beirut, 1987. In addition, the introductions to the various copies of 
Kitab al-Iman were also utilized. A list of these books appears at the end of this introduction. 
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opinions that most of the people of his time in both Syria and Egypt, especially 
scholars of the different sects and madhabs, became either ardent supporters or 
staunch opponents. Included among the latter were some of the Mamluk rulers of 
Egypt and Syria. 

Ibn Taymiyyah’s style of teaching was intended to instruct the people about the 
basic tenants of Islam, emphasizing the Qurian and the Sunnah as the primary 
foundation of the Islamic religion and the ShafPah. He thus had a large following 
among the masses, both in Syria and Egypt. During the long period of his active 
life he also gave special lectures to small groups of his followers. Two 
distinguished students emerged from these groups. Perhaps the most celebrated 
was Ibn Qayyim al-Jawziyyah (691/1292-751/1350), who was so close to Ibn 
Taymiyyah that occasionally they were even imprisoned together. After the death 
of Ibn Taymiyyah, Ibn Qayyim continued actively lecturing and writing in the 
same basic manner as his teacher, but with a much calmer approach. He wrote 
several important works, one of which is Madarij al-Salkm, in three volumes. 6 
This work is considered one of the best documents on Hanball thought. The other 
distinguished student was Tmad al-DIn Isma c Tl Ibn c Umar Ibn KathTr 
(700/1300-774/1373), a good friend of Ibn Taymiyyah who, even though he was 
a ShafiT, fell under the influence of his teacher. Ibn KathTr is considered one of 
the greatest historians. This is clearly demonstrated by his renowned book al- 
Bidayah wal-Nihayah. The latest edition was published in 1987 in 14 vols. 7 



The Mihan, Trials, of Ibn Taymiyyah 

The period in which Ibn Taymiyyah lived witnessed political, social, and religious 
unrest. In fact, one of the greatest blows was directed against the institution of the 
Caliphate, which emerged only a few years before the birth of Ibn Taymiyyah. 
During the fall of Baghdad in 656/1258, the Mongols under Hulagu wreaked mass 
destruction and brutal murder throughout the city and the area around it. This 
calamity, which also brought about the death of the c Abbasid Caliph and the 



6 Laoust, El 2 (Ibn Kathir), vol. 3, pp. 817-18 and Abu Zahrah, pp. 526-28. 

7 Laoust, El 2 (Ibn Kayyim al-Djawziyya), vol. 3, pp. 821-22 and Abu Zahrah, pp. 527-28. 
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suspension of the Caliphate for several years, brought chaos to the ummah, 
Muslim community, throughout the lifetime of Ibn Taymiyyah. 8 

In his writing Ibn Taymiyyah followed the Hanbalite school of thought and many 
times came into direct conflict with the prevailing religious scholars. “As a class 
they [the religious scholars] were nearly all mainly interested in their own 
promotion in their academic or judicial careers; and, since promotion was in the 
hands of the rulers, they were subservient to the rulers. Ibn Taymiyyah, following 
in the tradition of Ibn Hanbal, stood up for what he believed to be right, regardless 
of the suffering it might bring upon him personally.” 9 Undoubtedly Ibn 
Taymiyyah encountered more than his share of trouble throughout his active life. 

In the year 693/1293 an unusual event took place. Ibn Taymiyyah took a public 
stand against a Christian from Suwayda 5 named ‘Assaf al-Nasranl who, some 
people testified, had cursed the Prophet Muhammad (pbuh). Ibn Taymiyyah’s 
intransigence led to his imprisonment for a short period. Later that year c Assaf 
became a Muslim and on his way to Hijaz, near Madinah, was killed by his own 
nephew. Also in 693/1293, Ibn Taymiyyah wrote his book al-Sarim al-Maslul 
( ala Shatim al-Rasu!. 10 

Some people in the city of Hamat in Syria asked Ibn Taymiyyah to write on the 
question of the attributes of Allah and in 698/1298 he produced a treatise known 
as al-Hamawiyyah al-Kubra. His ideas in this treatise apparently disagreed with 
the position of certain scholars in Damascus, particularly the Ash'antes, who 
accused him of tashblh, anthropomorphism, with regard to his interpretation of 
those attributes. The Ayyubids, who ruled over Syria and Egypt before Ibn 
Taymiyyah’s time, were great supporters of the Ash'arites, who based their 
argument on philosophical reasoning, in contrast to Ibn Taymiyyah’s theology, 
which was based more directly on the teachings of the pious ancestors. A council 
of jurists, set up to examine the accusations against Ibn Taymiyyah, decided that 



8 Ibn Kathlr, vol. 13, pp. 213-26, Laoust, {El 2) and Laoust’s Essai. 

' Montgomery Watt, Islamic Philosophy and Theology. Edinburgh: Edinburgh University Press, 
1985, p. 142. 

10 Ibn Kathir, vol. 13, p. 355 and Laoust (EI.2), p. 951. 
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the Hamawiyyah contained nothing contradictory to the Qurian or the Sunnah and 
therefore vindicated him of any wrongdoing. 11 

Some of Ibn Taymiyyah’s enemies, however, intensified their attacks and 
succeeded in influencing the authorities in Damascus to hold a council on what 
became known as the al-Wasitiyyah, 12 a treatise that Ibn Taymiyyah wrote on the 
request of a man from the city of Wasit in Iraq. The treatise, as became obvious, 
adhered to traditional Islamic teachings and, as a result, his enemies raised some 
questions about his religious views. Two other councils were held on the same 
account, but in both cases he again was vindicated. However, the matter did not 
stop there and he was summoned to Cairo by the Sultan of Egypt. 

Against the advice of his close friends and the viceroy in Damascus, Ibn 
Taymiyyah was determined to go to Cairo and face the consequences. His trip to 
Egypt in 705/1305 was full of the triumphs and tribulations that he experienced 
throughout his life. Upon his arrival in Cairo the council of judges of the different 
madhabs, schools , met with Ibn Taymiyyah at the Citadel. The MalikI, chief 
judge , Ibn Makhluf, a strong opponent of Ibn Taymiyyah’s Hanball way of 
thinking and teaching, would not allow him to defend himself. A decree issued by 
the council resulted in the imprisonment of Ibn Taymiyyah and two of his brothers 
for almost two years. During this period the Hanballs, in both Egypt and Syria, 
were treated harshly and some were even imprisoned. 

Upon Ibn Taymiyyah’s release from prison he was allowed to return to Syria on 
the condition that he refrain from openly attacking rational thinking, Sufism, and 
other nontraditional Islamic thinking. He declined this offer, however, and was 
once again imprisoned several months later, this time in Alexandria, although he 
was released and honored soon afterward when the Sultan, Malik al-Nasir 



11 Al- c Uqud, pp. 132-37; Watts, p. 143; Laoust (EI.2), p. 951; and Qamar-ud-DIn Khan, The 
Political Thought of Ibn Taymiyyah. Islamabad: Islamic Research Institute, 1973, pp. 3-4. 
Sherman Jackson, in an article entitled "Ibn Taymiyyah on Trial in Damascus," translates a 
"memoir written by Ibn Taymiyyah himself." This translation is a well-documented account of 
the Damascus trial. Published in Journal of Semitic Studies, vol. 39.1, 1994, pp. 41-85. 

12 For further details, see Merlin Swartz’s translation of this treatise, with brief introductory 
remarks, entitled "A Seventh-Century (A.H.) Sunn! Creed: The ‘Aqida Wasitlya of Ibn 
Taymlya," Humanioura Islamica I, eds. H. W. Mason, R. L. Nettler, and J. Waardenburg. The 
Hague: Mouton, 1973, pp. 91-103. 
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Muhammad Ibn Qalawun, regained his authority in Egypt in 7 1 0/ 1 3 1 1 . The Sultan 
had great respect for Ibn Taymiyyah as both a person and a scholar. The next two 
years that Ibn Taymiyyah spent in Egypt were probably the happiest and most 
productive of his life. During this period he wrote one of his most important 
treatises, Kitab al-Siyasah al-Shar ( iyyah. In the year 712/1313 he returned to 
Damascus. 13 

In Damascus he continued writing, teaching, and issuing fatwas, formal legal 
opinions. Some of these fatwas agitated Ibn Taymiyyah’s opponents and they 
began to criticize him. Still, it was his fatwa on divorce, which contradicted even 
the Hanbali’s prevailing doctrine on this matter, that landed him in prison again 
by order of the Sultan. After about five months, again by order of the Sultan, he 
was released from prison. 

Other incidents occurred when Ibn Taymiyyah wrote his treatise concerning 
ziyarat al-qubur, visits to tombs. In 726/1326, because of this treatise and his 
incessant issuing of fatwas on various matters, he was arrested and held in the 
Citadel of Damascus without trial until his death on 20 Dhu al-Qa'dah 728/26 
September 1328. During the last few months of his life he was forbidden to have 
paper, ink, or anything with which to write. However, his brother, Zayn al-DTn, 
was allowed to take care of him in prison. Ibn Kathir gives a detailed, emotional 
description of Ibn Taymiyyah’s death and funeral in which he asserts that the 
whole city of Damascus, even women and children, took part in the funeral 
procession. 14 Ibn Taymiyyah is buried in a small graveyard on the southern edge 
of the campus at the University of Damascus. On his marble tombstone is written: 
“Here lies Shavkh al-Islam TaqI al-DIn Ibn Taymiyyah, 728 A.H.” 15 

The Objectives of Kitab al-Iman 

Ibn Taymiyyah’s main objective in writing Kitab al-Iman was to explain the 
concept of Iman and to correct its prevailing misconceptions. He wanted to 
explain the concept of Iman in accordance with and on the basis of the Qur’an and 

The seven years that Ibn Taymiyyah spent in Egypt is fully detailed by Ibn Kathir, vol. 14, pp. 
37-70; Abu Zahrah, pp. 49-75; and Laoust (EI.2). 

; Ibn Kathir, vol. 14, pp. 141-45. 

Adnan al-Khatlb. "Ibn Taymiyyah," Mahrajan 1963, p. 653. 
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the Sunnah (the sayings and deeds of Prophet Muhammad). He also sought to 
refute some of the popular ideas advocated by the various Islamic sects — such as 
the Mu c tazilites (Mu c tazilah), Ash c arites (Asharirah), and MuijPites (al- 
Murjriah) — whose ideas, he believed, were primarily based on al- c ulum al~ 
c aqliyyah, rational thinking. Ibn Taymiyyah was convinced that fundamental 
Islamic concepts must be interpreted from the usul, roots, that are found in the al- 
lium al-naqliyyah and are traditionally based on the Qurian and the Sunnah. 
These concepts are also based on the understanding and interpretation of the al» 
salaf al-salih, the pious ancestors. The doctrine of Ibn Taymiyyah is a “synthesis 
of conciliation — the happy mean (wasat) — which would accord to each school its 
rightful place in a strongly hierarchical whole in conformity with the precepts of 
the Kurian and the Sunna .” 16 Thus he wrote Kitab al-Iman and most of his other 
books and treatises as a means to explain Islamic principles and as a response to 
the threats and challenges that faced the Muslim community. In addition he 
wanted to expound on the concept of Iman and its relationship to Islam, Ihsan, 
perfection (in religion), 17 and tasdlq, assent. He was especially interested in 
explaining what constitutes Iman. He also wanted to make his own views clear to 
both his supporters and opponents and was concerned about how Islam was 
practiced during his lifetime and about the influence exerted by some of the 
influential religious scholars. Ibn Taymiyyah believed that some members of the 
Muslim community were under the influence of various Islamic sects that had 
changed the practice of Islam from the ways of the Prophet (pbuh), the 
Companions, their Successors, and the pious ancestors of the first three Islamic 
centuries. All these issues were discussed, analyzed, and made abundantly clear 
with supporting evidence and documentation from the Qurian, the Sunnah, and 
writings of the scholars from those first three centuries in which the Hanball 
school tradition was emphasized. 

According to Ibn Taymiyyah, the discord among the Muslims, originated when 
the Kharijites seceded from the other sects. This was the beginning of dissension 
among the various Muslim sects — a dispute that included the Mu c tazilites, 
MuijPites, Jahmites (Jahmiyyah), Ash c arites, ShTites (ShTah), and various Sufi 
groups. 

16 H. Laoust El 2, vol. 3, p. 953. 

17 The word Ihsan is better translated as perfection [in religion] rather than beneficence or 
righteousness, as it usually is. See Izutsu, pp. 58-62. 
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Of further concern to Ibn Taymiyyah were the political tensions and uncertainties 
of the twelfth and thirteenth centuries. When Ibn Taymiyyah’s birthplace, Harran, 
was threatened by the Mongols, his family moved to Damascus. He was directly 
involved in defending the city and its people. Both the theological and political 
problems were of immediate concern to a man of Ibn Taymiyyah’s status. As 
noted above, in Egypt and Syria Ibn Taymiyyah challenged both the religious 
scholars of the various schools and sects as well as the ruling authorities. He was 
convinced that the weakness and division in the Muslim community were the 
result of a failure to observe Islam as it had been practiced by the Companions and 
al-salaf al-salih, the pious ancestors. 

Furthermore, Ibn Taymiyyah’s objective in writing Kitab al-Iman was to connect 
the believer directly with the benefit obtained from the words of Allah and His 
Messenger. Thus he was interested in restoring true Islam to the people. And 
although he did not want to write about the controversies among the people of his 
time, he admitted that he could not avoid doing so. The best way to resolve these 
disputes, he felt, was through the correct understanding of the words of Allah and 
His Messenger. Consequently, every issue Ibn Taymiyyah discussed was always 
supported by quotes from the Qur’an and the sayings of the Prophet (pbuh). 



Major Concepts and Themes of Kitab Al-iman 

A detailed account of all the concepts in Kitab al-Iman would constitute a book 
by itself. Here it is only possible to highlight its most significant issues. The 
central theme is the concept of Iman. One clear characteristic of the writings of 
Ibn Taymiyyah is his repetitious style. This is probably due to his desire to make 
sure that the points under discussion were fully understood. In reading Kitab oi- 
lman, for example, one gets the impression that he did not just sit down and write 
it, but rather that it is a collection of lectures and lessons once delivered to his 
students and then organized in the form of a book. 



The Concepts of Iman, Islam, and Ihsan 

Ibn Taymiyyah believed that Islam and Iman constitute the Islamic religion as a 
whole and that all disputes concerning the religion should be resolved primarily 
on the basis of the Qur’an and the Sunnah of the Prophet Muhammad (pbuh). The 
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disputes started with the Khariiites (IGiawarij) 18 and were later intensified with the 
emergence of other Islamic sects, such as the Mu c tazilites, Ash ( arites, and 
MurjPites. Also, the theological differences that existed between orthodox Islam 
(i.e., the four major schools) and the ShTites contributed to a growing division 
among Muslims. 

In addition to the concepts of Iman and Islam, Ibn Taymiyyah introduced the 
concept of Ihsan, perfection (in religion). Of the three concepts he judged Ihsan 
to be the highest, followed by Iman and then Islam. In his discussion he did not 
dwell much on the concept of Ihsan; the main focus of his book is on the concepts 
of Iman and Islam. He said that every Muhsin, man of Ihsan, is a Mu 5 min, 
believer, and every believer is a Muslim, but the converse of both statements is 
not necessarily true. Ibn Taymiyyah’s discussion concerning the difference 
between Iman and Islam is essentially based on the Angel Gabriel’s hadith and the 
Quranic verse about al-A ( rab, the desert Arabs. Allah says: “Al-AYab say: ‘We 
believe.’ Say: ‘You have not yet believed; but only say: We have submitted [to 
Islam] . . (49:14). Numerous other Qur'anic verses and hadiths were also 

utilized by Ibn Taymiyyah in his discussion on Iman and Islam. 



Iman Is Both Saying and Work 

Ibn Taymiyyah took issue with other Islamic sects on what constitutes Iman. He 
affirmed that Iman, is both qawl, saying, or utterance , and c amal, work, or deed . 19 
He devoted almost two entire chapters to this issue as well as references to it 
throughout the book. Among the adversaries with which he took issue were the 
MurjPite and the Jahmite sects. 20 The MurjPites believed that c amal, was not 

18 Unlike the other sects, the Khariiites did not have any direct influence on these disputes during 
the lifetime of Ibn Taymiyyah. However, they did play a very important role in the early 
development of Islamic theology. See Watt, 1985, pp. 7-13. 

19 The term c amal, work , and it’s plural a c mal, works, both occur frequently throughout the book 
and are translated work and works respectively. They also have the sense of actions or deeds. 

20 The discussion presented here is not intended to give a detailed and thorough analysis of the 
concept of Iman and other related issues. There are several studies that deal with this concept; 
the most comprehensive is the work by the late Toshiko Izutsu which discusses the various 
aspects of the theory of the Iman of Ibn Taymiyyah. Izutsu compares and contrasts the different 
opinions of the Islamic sects on the concept of Iman. His book is entitled The Concept of Belief 
in Islamic Theology: A Semantic Analysis of Iman and Islam. Yokohama: Yurindo Publishing, 
1965. 
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considered a necessary aspect of Iman. They stated: ‘Tman is tasdlq, assent , in the 
heart and a saying of the tongue but does not include works .” 21 They further 
asserted that Iman is mere tasdlq, assent, and c ilm, knowledge, without work. 
Therefore if someone is judged to be an unbeliever who will abide in Hell for 
eternity, it is because he lacked knowledge and assent in his heart. According to 
the Jahmites, a person can commit all sorts of blasphemous acts and still be called 
a believer as long as he has Iman in his heart. Jahm Ibn Safwan considered such 
behavior as mere acts of unbelief that did not nullify Iman in one’s heart. On this 
issue Ibn Taymiyyah was in complete disagreement with the MurjPites, Jahmites, 
and any other Islamic sects that agreed with them. 

The Karramites views of Iman focused on qawl, saying, whereas the Jahmites and 
MurjPites emphasized knowledge. Both of these groups, however, did not 
consider ( amal, work, as an essential part of Iman. Ibn Taymiyyah argued strongly 
against the view of the MurjPites, who affirmed that Iman is mere tasdlq, assent . 
He said that was one of the gravest errors they ever committed. The concept of 
Iman is even more comprehensive and universal than most Islamic sects were 
willing to consider or imagine. It includes work, saying, and intent, followed by 
the Sunnah. 



The Increase and Decrease of Iman 

The issue of whether Iman can be increased or diminished was discussed by Ibn 
Taymiyyah, and, as in his customary method, he cited Quranic verses and a 
number of hadiths that supported his discussion. In this regard the MurjPites 
questioned how this issue applied to c amal, work. This is an important issue 
because Ibn Taymiyyah considered work to be an essential constituent of Iman. 
He judged the MurjPites’ view of Iman as mere tasdlq, assent, and c ilm, 
knowledge, without any reference to work, to be one of their gravest errors. 
Another error, according to Ibn Taymiyyah, is that the MurjPites judged someone 
to be an unbeliever who abides in Hell forever if he lacks assent and knowledge 
in his heart. The MuijPites also believed that Iman, which lies in the heart, 

" In regard to this sect, W. Madelung states: "The identification of faith with true belief to the 
exclusion of acts, which later became the essential trait of irdja\ was clearly implied, though not 
the central theme, in the earliest Murjifite’s teachings." El 2, vol. 7, pp. 605-7; also referred to 
in Abu Zahrah, pp. 175-78, and in Izutsu, pp. 159-79. 
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became complete with the revelation, and that no one’s Iman is greater than 
anyone else’s. 

Furthermore, Ibn Taymiyyah, taking a stronger position, challenged the 
Khariiites’ claim that if the Iman of someone diminishes, that person should be 
charged with unbelief. This contradicts the position of the Orthodox Muslims. In 
this regard, the Prophet (pbuh) said: “He (Allah) will remove from Hell whoever 
has an atom’s weight of Iman.” Another Islamic sect, the Mu'tazilites, were also 
challenged by Ibn Taymiyyah concerning their position with regard to Iman. They 
were considered in a manzilah bayna al-manzilatayn, in-between state (i.e., they 
were neither believers nor unbelievers). Ibn Taymiyyah emphatically opposed 
their view. 

This raises the question of tafadul, variation in degrees, with regard to Iman. In 
discussing Ibn Taymiyyah’s thesis of increasing and decreasing Iman and its 
varying degrees, Izutsu said: “The pivotal point of this theory is the inclusion of 
‘work’ in the concept of Iman. The thesis that Iman allows many degrees and 
individual differences is but a natural consequence of this understanding of 
Iman :' 11 



Literal and Figurative Meanings 

Ibn Taymiyyah devoted a sizeable chapter to issues of language and linguistics, 
with the main focus on the dichotomy between the concepts of haqlqah and majaz, 
literal and figurative. These two terms, throughout their history, are almost 
always treated jointly. In the opinion of Ibn Taymiyyah, this division, which is a 
terminological istilah, convention, was not alluded to by the Companions of the 
Prophet, their Successors, or any of the well-attested religious scholars. He further 
emphasized that the division between haqlqah and majaz was not even mentioned 
by the early Arab philologists and grammarians. The division between these two 
terms did not become an issue until after the third century of the Hijrah, when it 
was adapted and debated by some Islamic sects. Ibn Taymiyyah said that the most 
prominent among these sects were the Mu c tazilites. 

22 Izutsu, p. 185. In addition to the discussion of increase and decrease of Iman in Kitab al-Iman, 
see Izutsu’s analysis where he brings in the different points of view expressed by other scholars, 
such as Ibn Hazm and Taftazanl. 
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The important issue regarding the dichotomy between haqlqah and majaz was 
discussed by Wolfhart Heinrichs in an article entitled “On the Genesis of the 
Haqlqa-Majaz Dichotomy .” 23 Heinrichs specifically traced the history of majaz 
to the early Islamic period. He asserts that this term is not confined to the Qur^an 
and the hadith but is also found in the poetry and speech of the Arabs. He 
discusses this term as it was treated by the various religious scholars, notably Abu 
"Ubaydah in his book Majaz al-Qur^an 24 

In addition to chapter eight of Kitab al-Iman , which Ibn Taymiyyah devoted to the 
dichotomy of the terms haqlqah and majaz, he also wrote a treatise on the same 
theme . 25 

Another linguistic issue discussed by Ibn Taymiyyah was the mabda 5 al-lughat, 
origin of languages 26 He raised the question of how language theories were 
perceived by different scholars. Abu Hashim al-JubbaT, al-Ash c ari 27 and other 
scholars were of the opinion that language is istilahiyyah, conventional . However, 
al-Ashf ari later retreated from this position and disagreed with the Mu c tazilites 
on several fundamental issues, including the origin of language. He held the view 
that language is tawqifiyyah which is based on learning and experience. The 
language theory most favored by Orthodox Muslims is the revelationist theory, 
which is based on the idea that language was originally revealed to man by Allah. 
Thus Allah inspires human beings with speech just as He does other creatures. 
Furthermore, as stated in the Qur’an, Allah taught Adam the names of all entities 



23 See Studia lslamica 59, 1 984, pp. 1 1 1 -40. Also, on this important topic, see John Wansbrough’s 
book Qur y anic Studies : Sources and Methods of Scriptural Interpretation. London: Oxford 
University Press, 1977 and his earlier article "Majaz al-Qufan: Periphrastic Exegesis" in Bulletin 
of the School of Oriental and African Studies, 33. London, 1970, pp. 247-66. Also see Ella al- 
Magor, "The Early Meaning of Majaz and the Nature of Abu ‘Ubayda’s Exegesis," Studia 
lslamica, 1979, pp. 307-26. All these studies emphasize the early history of the term ‘majaz.’ 

24 Majaz al-Qur y an (2 vols.), Cairo, 1962, was edited by Fu’ad Sezgin. 

25 This treatise is included in his Majmu ( Fa taw a Ibn Taymiyyah, vol 20. Collected and edited by 
f Abd al-Rahman Ibn Muhammad Ibn Qasim with the assistance of his son Muhammad. 
Published by Matba ( at aI-Ma c arif, Rabat, Morocco, n.d., pp. 400-97. 

26 This issue was discussed by Bernard G. Weiss in "Medieval Discussions of the Origin of 
Language," ZDMG (1974): 33-41. 

‘ 7 Al-Ash* ari, Abu al-Hassan * All Ibn IsmaTl (260-324 A.H), was a theologian and founder of the 
school of orthodox theology that bears his name. He is a descendent of Abu Musaal-Ash c ari. [El 
2, p. 694 and al-ZirikIT, vol. 5, p. 69.] 
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and presented those names to the Angels. Ibn Taymiyyah emphasized that Allah 
did not teach Adam all the languages that everyone would ever speak. The 
different languages of the world would, of course, be spoken by Adam’s 
offsprings and they would only pass their own language on to their children. 



The Semantic Theory of Absolute and Conditioned 

Ibn Taymiyyah, in defining and analyzing the terms associated with key concepts, 
introduced and applied a unique semantic theory that distinguished between what 
he called the mutlaq, absolute usage and the muqayyad, conditioned usage. An 
illustration of this approach is the difference between the terms ir^riif, good, and 
munkar, evil. When these two terms are used in a mutlaq, absolute, sense they 
encompass everything morally good and evil, respectively. However, when they 
occur in a muqayyad, conditioned, sense they indicate a restricted or qualified 
context. 28 Ibn Taymiyyah stated that to fully understand the shades of meaning of 
words in the Qur 3 an and the Sunnah — especially between such polar opposites as 
ma ( ruf and munkar — it is essential to analyze them according to the dichotomy 
between absolute and conditioned usage. This theory was also rigorously applied 
to the analysis of the concept of Iman. 



The Concept of Exception 

One of the issues debated in Islamic theology is whether or not to use the 
conditional clause “In sha’a Allah,” if Allah wills , after the affirmative clause “ana 
mu 3 min,” I am a believer. Allah says: “Do not say of anything: T shall do it 
tomorrow’ except [with the saying] ‘if Allah wills’ . . .” (18:23—24). The 
realization of actions and their execution in the future are dependent on Allah’s 
will. This issue came to be known as istithna’, exception. The Murjfites, 
Jahmites, and those who agreed with them considered Iman as an entity which a 
person acknowledged in his heart. Thus, if one said that he uttered the Shahadah, 
testimony, or “I am a believer,” he would need to say the exception as it is 
acknowledged in the heart. Therefore they believed that those who use the 



This semantic theory of absolute and conditioned is briefly discussed in Izutsu, pp. 71-74. 



28 
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exception, with regard to Iman, have raised an element of shakk, doubt, about 
their belief and are thus referred to as the al-shakkakah, the doubters. 

The pious ancestors, such as Ibn Mas‘ud, used to make the exception “if Allah 
wills” with regard to Iman. Their position was not that they had uncertainty about 
their Iman but simply used it to affirm the statement “I am a believer,” and there 
was no other connotation beyond that. As Ahmad Ibn Hanbal emphasized, Iman 
is both a saying and work. The exception used by the pious ancestors was not 
directed to the saying but rather to the element of carrying out the obligations 
since absolute Iman includes the performance of all that Allah commands and the 
abandonment of all that He prohibits. At the same time, Ahmad Ibn Hanbal 
disliked the question, “Are you a believer?” because he thought that it was a 
heresy introduced by the Murji c ites to defend their position that Iman, particularly 
absolute Iman, is mere tasdiq, assent. In this case, Ahmad, who represented the 
orthodox Muslim position, refrained from using the exception. 

One of the issues raised about the exception with regard to Iman is al-muwafat, 
the state of belief at the time of one's death. 29 Ibn Taymiyyah explained the 
position of the Kullabite sect with regard to al-muwafat as the state in which a 
man dies. Every man is either a believer or an unbeliever at the time of his death 
and nothing of essence prior to this time matters. In other words, if one’s Iman is 
followed by a state of kufr, unbelief and he dies suddenly, he dies as an 
unbeliever. Ibn Taymiyyah opposed the use of exception in the state of the al- 
muwafat because he believed that the Kullabite sect did not understand the view 
of the pious ancestors concerning this matter. 



Editions of Kitab al-Iman 

Kitab al-Iman is a valuable and basic source on the topic of faith. It has a wide 
readership and, as a result, there have been several Arabic editions published. The 
accuracy of these editions varies from one edition to another, some are abridged 
and others contain the full text. For the purpose of this translation seven different 
editions were consulted, most based on what is usually referred to as the Indian 
edition (1311 A.H.). Two of these were adapted as the main source on which this 



29 See Izutsu, chapter 10, "I Am A Believer, If God Wills," pp. 194-203. 
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translation is based: the editions published by Dar al-Kitab al- ( Arab! ( 1 st ed.) and 
al-Maktab al-Islaml (2d ed.). The seven editions of Kitab al-Iman utilized are 
listed below by publisher and edition. 

Al-Maktab al-Islaml, 1 st ed., 408 pp., Damascus, 138 1 A.H. (Referred to as MI. 1 .) 
This edition has a very brief introduction by Zuhayr al-ShawIsh and is based on 
the Indian edition. Numbers for the Qurianic verses appear in footnotes. However, 
the numbering is not always accurate. The hadiths that occur in the text are 
carefully edited by the well-known scholar of hadiths Nasir al-DIn al- Alban!. This 
edition does not contain any chapter titles or subtitles and the divisions are 
indicated only by the heading fasl, chapter. It contains a table of contents in which 
detailed subheadings are given along with a brief table of errors at the end of the 
book. Overall, the footnotes are brief and few in number. 

Al-Maktab al-Islaml, 2d ed., 455 pp., Beirut, 1392 A.H. (Referred to as MI. 2.) 
This edition also features a brief introduction by Zuhayr al-ShawIsh. The volume 
contains twenty-three chapters of varying lengths. For instance, chapter 22 is 
about a hundred pages long. This edition is basically the same as the first, with 
only a few improvements. For example, numbers for the Qurianic verses appear 
in brackets immediately following the quotation. The table of contents, placed at 
the end of the text, does not correspond exactly with the titles and subtitles of the 
first edition. Both of these editions are considered very reliable. 

Dar al-Tiba c ah al-Muhammadiyyah at al-Azhar, 1st ed., Cairo, n.d., 404 pp. 
Edited by Muhammad Khalil Harras. (Referred to as MKH.) Basically the main 
text is similar to al-Maktab al-Islaml, 2d ed. However, the division of paragraphs 
is different. The volume is clearly printed and has a short introduction by the 
editor. No numbers are provided for the Qurianic verses, but references for the 
hadiths appear in parentheses. The editor provides notes, but for the most part, 
they are not much help. 

Dar al-Kutub al- c Ilmiyyah, 1st ed., Beirut, 1983, 398 pp. (Referred to as DKI.) 
This edition contains a one-page introduction and a brief biography of Ibn 
Taymiyyah with a list of sixteen of his well-known works. The Qurianic verses 
are enclosed in parentheses and their verse numbers are placed in the footnotes. 
The references for the hadiths are in small double parentheses. Footnotes and 
subtitles are limited and are not based on the style of the above editions. There is 
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no index, but the volume does contain a table of contents that includes 
subheadings. 

Dar IhyiP al- c Ulum, 1st ed., Beirut, 1984, 350 pp. Edited by Shavkh Husayn 
Yusuf al-Ghazal. (Referred to as GHA.) Shavkh Ghazal has heavily edited and 
summarized some of the chapters. For instance, in the original edition chapter 8 
is about thirty pages, but in this edition it is summarized into a little over three. 
In all, the original text has been reduced by about seventy pages. Long notes have 
been inserted into the text in brackets. In a lengthy introduction, Shavkh Ghazal 
attributes his summarization and extensive abridgement to a desire to make the 
language more accessible for the reader. The convenient and attractive 
layout — including subheadings, footnotes, and numbering of Qur’anic 
verses — will appeal to the reader. 

Dar al-Kitab al-'Arabl, 1st ed., Beirut, 1993, 459 pp. Edited by Muhammad al- 
Zabldi. (Referred to as MZ.) This edition, was received after the first draft of this 
translation was completed, is by far the best and was used extensively in the 
several revisions and refinements of the work. In the introduction, the editor 
included a biography of Ibn Taymiyyah based on some of the basic original 
sources. One attractive feature, not included in the other editions, is the volume’s 
ten indices, including an index of the occasional verses of poetry that occur in the 
text. The last chapter of the book contains a minor typographical error. A few 
lines that should have appeared on page 378 were mistakenly switched with lines 
on page 376. The editor also added subheadings. Compared to the twenty-three 
chapters of MI.2, this edition contains only nineteen. The editor has taken the 
liberty of combining some of the short chapters. 

Kitab al-lman is included as volume 7 in Majmu c Fatawa Ibn Taymiyyah, 
collected and edited by c Abd al-Rahman Ibn Muhammad Ibn Qasim with the 
assistance of his son Muhammad. Published by Matba’at al-Ma c arif, Rabat, 
Morocco, n.d., 460 pp. As indicated by the editors in the introduction, volume 7 
includes only a running text with no footnotes, index, or references for Qur s anic 
verses. The editors refer to it as Kitab al-lman al-Kablr, The Major Kitab al-lman. 
This edition includes additional material that the editors have called Kitab al- 
lman al-Awsat, The Middle Book of Faith (pp. 461-686). Some of the topics 
discussed in this section relate to the major theme of Iman and, of course, are not 
included in this translation. 




Chapter One 



The Difference Between Iman, Islam, and Ihsan 

In the Name of Allah 
the Most Beneficent the Most Merciful 



Praise be to Allah. We seek help and forgiveness from Him. We take refuge in 
Him from the evils of our souls and from our bad deeds. One whom Allah guides 
to the right path will never go astray and he who goes astray will never find the 
right way. We testify that there is no god but Allah, and He has no associate; and 
we testify that Muhammad (pbuh) and his family, is His servant and Messenger . 1 

Know that Iman, belief, and Islam combine to form religion as a whole . 2 
However, there has been much discussion, dispute, and confusion among people 
about the essence of Iman and about Islam, and many volumes have been written 
in regard to this. The dispute concerning this matter emanates from the time when 
the Kharijites seceded from other sects. 

We explain what may be applicable from the words of Allah, the Exalted, along 
with the words of the Prophet (pbuh), so that the believer will arrive at the essence 

1 Ibn Taymiyyah, in his book Kitab al-Iman, did not use titles for the chapters, rather he used only 
the word fasl, chapter . The different editors of the Arabic copies of this book used various 
methods for chapter headings and subheadings. The approach adopted in this translation is 
actually a combination of these methods together with some modifications. We have basically 
used the chapter headings and subheadings from Kitab al-Iman MZ. 

2 Throughout the translation the term Iman is understood to mean faith in certain general contexts, 
and belief in more specific contexts. However, the precise meaning of Iman, whether translated 
as faith or belief, is determined in context. In the QuEan there is more tendency for the word to 
be understood as faith when it is used in a mutlaq, absolute, sense. This level of Iman is attained 
when a person fulfills all the obligations that Allah commands. When the word is used in a 
muqayyad, conditioned, sense it connotes a specific type of Iman. 
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of the words of Allah and His Messenger. Indeed, this is the purpose. We do not 
want to mention the disputes of the people at the beginning. Rather we address 
that topic within the explanation of the benefits obtained from the words of Allah 
and His Messenger. The best way to resolve the sources of the disputes is by 
referring them to Allah and His Messenger, both in this world and in the 
Hereafter. 

We state that the Prophet (pbuh) differentiated among the concepts of Islam, 
Iman, and Ihsan, perfection (in religion), in the hadith of the Angel Gabriel. The 
Prophet said: “Islam means that you must testify that there is no god but Allah and 
that Muhammad is the Messenger of Allah, you must perform sz\ah, prayers, you 
must give zakah , 3 you must fast during the month of Ramadan, and you must 
make pilgrimage to the Sacred House, if you can afford it.” He [the Prophet] also 
said: “Iman is affirming your belief in Allah, His Angels, His Books, His 
Messengers, the Day of Judgment, and believing in qadar , predestination, both in 
its good and its evil.” Indeed the difference between Islam and Iman, which is 
mentioned in the hadith of ‘Umar , 4 is recorded only by Muslim . 5 



The word zakah is usually translated as charity, poor due, tithe, alms giving, and so on, but in 
Arabic it suggests both growth and purification. 

The translators of this book find it useful to list the hadith of "Umar Ibn al-Khattab since the 
author based his argument on it. ‘Umar Ibn al-Khattab, the Blessings of Allah be on him, said: 
"Once we were sitting with the Prophet (pbuh) when there came upon us a man with snow-white 
clothes and jet-black hair. There were no signs of fatigue from traveling, yet he was a complete 
stranger to all of us. Then he sat before the Prophet with his own knees parallel to his knees and 
his hands on the thighs of the Prophet." Then he said: "Oh Muhammad, tell me about Islam." The 
Prophet said: "It is to testify that there is no god but Allah, to observe regular prayers, to give 
zakah, to fast the month of Ramadan, and to perform Pilgrimage to the Sacred House, if you can 
afford it." Then the stranger said: "You have spoken the truth." We wondered why he asked him 
and then told him what he had said was true. Then again he asked: "Tell me about Iman." The 
Prophet answered: "It is to believe in Allah, His Angels, His Books, His Messengers, the Day 
of Judgement and to believe in predestination, both, in its good and its evil." The stranger said: 
"You have spoken the truth." Then he asked: "Tell me about Ihsan." The Prophet replied: "It is 
to worship Allah as if you were seeing Him, though .you do not see Him, He sees you." Again 
he asked: "Tell me about the Day of Judgement." The Prophet answered that he knew no more 
about it than his questioner. But when he asked him about its signs, the Prophet answered: "It 
is when a slave girl gives birth to her own mistress and when you see the barefooted and tattered, 
needy shepherds of goats vying with each other to erect high buildings." When the stranger 
departed, the Prophet (pbuh) was silent for a long while, and then said: "Oh "Umar, do you 
recognize the questioner?" I ['Umar] replied: "Allah and His Messenger know best." Then the 
Prophet said: "It is Gabriel: He has come to teach you your religion." (Narrated by Muslim). 

Muslim, Abu al-Husayn (202-261 A.H.), was one of the most well-known collectors of hadith. 
His collection, Sahlh Muslim, is probably the most famous book of hadith after Sahfh al- 
Bukharl[EI 2, vol. 7, pp. 691-92]. 
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In the hadith of Abu Hurayrah , 6 reported by both al-Bukhari 7 and Muslim, it is 
said that the Angel Gabriel came to him [the Prophet] in the image of an Arab 
person from the desert and asked him about Islam, Iman, and Ihsan. But in the 
hadith of c Umar he came in the image of an Arab from the desert. 

Also, he [the Prophet] explained the meaning of Islam in the famous hadith of Ibn 
*Umar. He said: “Islam is based on five pillars: testifying that there is no god but 
Allah and that Muhammad is His servant and Messenger, performing prayers, 
giving zakah, making pilgrimage to the Sacred House, and fasting during 
Ramadan.” 



The Three Ranks of Religion: Islam, Iman, and Ihsan 

Gabriel’s hadith indicates that Islam, built on five pillars, is the true Islam. In 
other words, Islam is considered the structure upon which the five pillars are 
based. The Prophet (pbuh) indicated that religion has three darajat, ranks , of 
which the highest is Ihsan, the middle is Iman, followed then by Islam. Thus, 
every Muhsin, man of Ihsan, is a Mu 5 min, believer, and every believer is a 
Muslim. However, not every believer is a Muhsin nor is every Muslim a believer, 
as will be indicated in sha 5 a Allah, if Allah wills, later in the sayings of the 
Prophet (pbuh). As in the hadith, narrated by Hammad Ibn Zayd 8 on the authority 
of Ayyub 9 on the authority of Abu Qilabah 10 on the authority of a man from Syria 
on the authority of his father, the Prophet (pbuh) said to him: “Embrace Islam and 
you will be in peace.” The man then asked: “What is Islam?” The Prophet replied: 

6 Abu Hurayrah, al-Dawsi al-Yamanl (?— 59 A.H.), was a Companion of the Prophet and one of 
the most famous narrators of hadith. He narrated over 3,500 hadiths, many of which appear in 
both the Sahihs of Bukhari and Muslim. [El 2, p. 129.] 

7 Al-Bukhari, Abu c Abd Allah Muhammad Ibn Isma'Tl (194-256 A.H.), was the most famous 
collector of hadith and his book al-Sahih , which is published in nine volumes, is the most widely 
used book on hadith. [El 1, vol. 1, pp. 1296-97.] 

8 Hammad, Abu Isma'Tl Ibn Zayd Ibn Dirham al-Azdl (98- 1 79 A.H.), was one of the trustworthy 
compilers of hadith who lived in Basrah. [Kitab al-Iman MZ, p. 29 and al-ZirikIT, vol. 2, p. 30 1 .] 

g Ayyub, Abu Bakr al-Sakhtiyani (66-131 A.H.), was a collector of hadith, a jurist, and a reciter 
of the Qurian. [Al-ZiriklT, p. 382 and Studies in Early Hadith Literature by M. M. Azami. Beirut, 
1968, p. 81.] 

10 Abu Qilabah, *Abd Allah Ibn Zayd Ibn 'Amr al-Basri (7-104 A.H), was a trustworthy man of 
hadith and law. [Kitab al-lman MZ, p. 29.] 
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“The submission of your heart to Allah and the protection of Muslims from your 
tongue and hand.” The inquirer asked: “Which Islam is the best?” He [the 
Prophet] replied: “Iman.” The inquirer asked: “Which Iman is the best?” The 
Prophet answered: “To affirm your belief in Allah, His Angels, His Books, His 
Messengers, and in life after death.” The inquirer asked: “What of Iman is best?” 
The Prophet answered: “hijrah, forsaking” The inquirer asked: “What is hijrah?” 
The Prophet replied: “Forsaking evil.” The inquirer asked: “Which hijrah is the 
best?” The Prophet replied: “jihad, struggle to attain the best” The inquirer 
asked: “What is jihad?” The Prophet answered: “To fight and battle against the 
unbelievers wherever you find them and not to be unfaithful or cowardly.” Then 
the Messenger of Allah (pbuh) said: “ Of all deeds, two deeds are the best, or 
deeds of similar value.” He mentioned this three times. The two deeds that are 
fully rewarded are performing hajj .pilgrimage, or c umrah, minor pilgrimage. It 
was narrated by Ahmad [Ibn Hanbal ] 11 and Muhammad Ibn Nasr al-MarwazI . 12 
That is why the Prophet mentions the four ranks in his saying: “A Muslim is one 
who does not harm other Muslims with his tongue and his hand. A believer is one 
people trust with their lives and property. A muhajir is one who abandons evil 
deeds. And a mujahid is one who strives in the Cause of Allah.” This is from the 
Prophet (pbuh) on the authority of ( Abd Allah Ibn ( Amr 13 on the authority of 
Fudalah Ibn c Ubayd 14 and others with a sound chain of transmission. It is also 
mentioned in the Sunan, the books of hadiths, and a portion of it is narrated in the 
two Sihlhs [of Bukhari and Muslim]. 



11 Ahmad Ibn Hanbal, Abu ( Abd Allah (164-241 A.H.), was a celebrated theologian, a jurist, and 
a traditionalist. He was the founder of the Hanbal! School of law. [El 2, vol. 1, p. 192.] He is 
cited frequently in Kitab al-lman and his name may appear either as Ahmad Ibn Hanbal, Ahmad 
only, and sometimes Abu ‘Abd Allah. 

12 Al-Marwazi, c Abd Allah Muhammad Ibn Nasr Ibn al-Hajjaj (7-294 A.H.), was a preferred 
disciple of Ahmad Ibn Hanbal. He played an important role in transmitting the hadiths that were 
collected by Ibn Hanbal. [ Kitab al-lman MZ, p. 30.] 

13 'Abd Allah Ibn *Amr (Ibn aI- c As) (7-63 A.H.) was a Companion of the Prophet and one of the 
first compilers of hadith. His book is entitled al-Sahifah al-Sadiqah. Some people objected to his 
collecting and writing hadith. He requested the Prophet’s permission to do so, and the Prophet 
granted it to him. [M. M. Azami, p. 43.] 

14 Fudalah Ibn c Ubayd al-Ansari (7-53 A.H.) was one of the Companions of the Prophet, 
participated in several of the expeditions, and was appointed Judge of Damascus during the 
Caliphate of Mu ( awiyyah. [Kitab al-lman MZ, p. 30.] 



22 



CHAPTER ONE 



It is also authentically narrated from the Prophet, through different chains of 
transmission, that he said: “A Muslim is one who does not harm other Muslims 
with his tongue and his hand and a believer is one in whom people entrust their 
lives and property.” It is well known that whoever is trusted with lives and 
properties the Muslims are surely safe from the harm of his tongue and hand — that 
is, had one not saved the Muslims from the harm of his tongue and hand, they 
would not have trusted him. Also, this is mentioned in the hadith narrated on the 
authority of ( Ubayd Ibn c Umayr 15 through *Amr Ibn c Absah . 16 

In the hadith of c Abd Allah Ibn c Ubayd Ibn c Umayr 17 on the authority of his father, 
on the authority of his grandfather, the Prophet (pbuh) was asked: “What is 
Islam?” The Prophet replied: “Providing food and saying gracious words.” The 
inquirer asked: “What is Iman?” The Prophet replied: “Tolerance and patience.” 
The inquirer asked: “Who among the Muslims is the best?” Upon this the Prophet 
replied: “The one from whose tongue and hand the Muslims are safe.” The 
inquirer asked: “Who among the believers possesses superior Iman?” The Prophet 
answered: “The one with the best morals.” The inquirer asked: “Which hijrah is 
the best?” The Prophet replied: “Forsaking what Allah prohibits.” The inquirer 
asked: “Which prayer is best?” The Prophet answered: “Tul al-qunut, a long silent 
prayer in which one is completely devoted to Allah .” The inquirer asked: “Which 
sadaqah, alms, are best?” Upon this the Prophet said: “Jahdu muqill, when a man 
who possesses little property can afford to give in payment the poor rate as 
required by law” The inquirer asked: “Which jihad is best?” The Prophet replied: 
“To strive in the Cause of Allah with your property and life until your horse is 
wounded and your blood is spilled.” The inquirer asked: “Which of al-sa c at, (the 
hours) the time, are best?” The Prophet answered: “The last part of the night.” 

It is well known that the various maratib, ranks , are arranged one above the other. 
Thus, every muhajir ,forsaker, is a believer and so is a mujahid, striver for the 
sake of Allah. For the Prophet said concerning Iman: “It is tolerance and 

15 ‘Ubayd Ibn c Umayr (?-74 A.H.) was bom during the lifetime of the Prophet (pbuh) and was 
considered one of the trustworthy Successors. He was interested in hadith and tafslr, Qur'anic 
interpretations. [Kitab al-lman MZ, p. 31.] 

' 6 ‘Amr Ibn ‘Absah (?-60 A.H.) was one of the Companions of the Prophet and one of the leaders 
in the Yarmuk battle. [Kitab al-lman MZ, p. 31.] 

17 ‘Abd Allah ‘Ubayd Ibn ‘Umayr (7-113 A.H.) was a man of hadith and transmitted hadith from 
Ibn ‘Abbas and ‘A'ishah. [Kitab al-lman MZ, p. 31.] 
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patience,” and concerning Islam: “It is providing food and saying gracious 
words.” Indeed, Iman is considered a prerequisite of Islam but not the reverse. 
Accordingly, a believer, as opposed to a Muslim, is patient and tolerant. 
Sometimes a Muslim may pretend to behave like a believer, but his actual manner 
is not tolerant and patient. The Prophet also said: “The best of Muslims is one 
from whose hand and tongue the Muslims are safe.” He added: “The best of 
believers is the one with the best morals.” It is well known that the latter [Islam] 
implies the former [Iman], for if one has good morals, then other Muslims are safe 
from his hand and tongue. 



Explicit Deeds Are Part of Iman 

Al-Hassan al-Basn 18 was asked: “What are good morals?” He replied: “Badhlul- 
nada, generosity, kafful-adha, refraining from doing harm, and talaqatul-wajh, 
cheerfulness .” Thus, he considers refraining from doing harm as a part of good 
morals. The following are some of the ahadlth sahlhah, sound sayings, of the 
Prophet in which he considered al-a c mal al-zahirah, explicit deeds or behaviors, 
as a manifestation of Iman. He said, for example: “Iman has over seventy 
branches, the highest of which is saying: ‘There is no god but Allah,’ and the 
lowest is the act of removing what is perilous from the road.” And the Prophet 
said to a delegation of the people of ( Abd al-Qays: “I command you to have Iman 
only in Allah. Do you really know what Iman only in Allah is? It is testifying that 
there is no god but Allah, that He is alone and has no partner, performing prayers, 
giving zakah, and paying one-fifth of the spoils you acquire.” 

It is well known that nothing has been reported to signify that deeds, tolerance, 
and patience can constitute Iman in Allah unless one has a believing heart. For it 
has been narrated, by many authorities, that having a believing heart is a necessity 
for having Iman in Allah. In the Musnad of Anas [Ibn Malik ] 19 narrated that the 
Prophet (pbuh) said: “Islam is explicit and Iman is implicit in the heart.” The 
Prophet also said: “There is a mudghah, small piece, in the human body. If it is 

18 Al-Hassan al-Basri (21-1 10 A. H.), was a pious man of learning who was bom in Madlnah and 
later settled in Basrah. He was one of the Successors and a brave and religious scholar. [El 2, vol. 
3, p. 247 and al-Zirikll, vol. 2, p. 242.] 

19 Anas Ibn Malik, Abu Hamzah(?-93 A.H.), was one of the Companions of the Prophet and a 
compiler of hadith. [Al-Zirikli, vol. 1 , p. 365 and El 2, vol. 1 , p. 282.] 
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pure, the whole body becomes pure. However, if it is corrupt, the whole body 
becomes corrupt. Indeed, it [the mudghah] is the heart.” Thus, he whose heart is 
pure certainly has a pure body, but not the reverse. 

Sufyan Ibn c Uyaynah 20 said: “Scholars used to write to each other the following 
words of advice: ‘He who purifies his inner thoughts, may Allah purify his outer 
thoughts and actions. And he who purifies the relationship between himself and 
Allah, Allah may purify the relationship between him and other people; and he 
who works for the Hereafter, may Allah reward him in his worldly affairs/” This 
hadith was narrated by Ibn Abl al-Dunya 21 in the book of al-Ikhlas. 

Therefore it is well known that, if the heart is purified by Iman, then the body is 
purified by Islam, which is part of Iman. This is indicated in Gabriel’s hadith 
where the Prophet said [to his Companions]: “This is Gabriel, who has come to 
instruct you in matters of your religion.” He [the Prophet] regarded religion as 
Islam, Iman, and Ihsan. Thus, it is obvious that our religion is a combination of the 
these three concepts. But they are arranged into three ranks: Muslim, Mu'min, and 
Muhsin. As Allah, the Exalted, says: “Then We have given the Book for 
inheritance to such of Our servants as We have chosen. But there are among them 
some who wrong their own souls, some who follow a middle course, and some 
who are, by Allah’s permission, foremost in good deeds . . .” (35:32). :: He who 
follows a muqtasid, middle course , and he who is foremost in good deeds, but not 
he who wrongs his own soul, will enter Paradise without punishment. Hence, 
whoever applies the outward obligation of Islam with tasdlq, assent, of the heart 
but fails to perform the obligation of al-Iman al-batin, inward belief, will be 
subject to future punishment, as will be illustrated later, in sha'a Allah. 

Ihsan is a more inclusive concept than Iman, but it also has a more specific sense 
than Iman. Iman, in turn, is a more inclusive concept than Islam. Thus, Ihsan 
includes Iman, which in turn, includes Islam. Consequently, al-muhsinun, the 

20 Sufyan Ibn *Uyaynah, Abu Muhammad (107-198 A.H.), was a scholar of hadith. a jurist, and 

a reciter of QuEan. [Al-Zirikll, vo). 3, p. 159 and al-Fihrist, vol. 1, p. 547.] , 

21 Ibn Abl al-Dunya, Abu Bakr ( Abd Allah Ibn Muhammad (208-281 A.H.), was an ascetic, a 
scholar, and one of the compilers of hadith. [Kitab al-Iman MZ, pp. 32-33; al-Zirikli. vol. 4, p. 
260; and al-Fihrist, vol. 2, p. 982.] 

22 Ibn Taymiyyah often selects only a certain portion of a Qur’anic verse to document the point 
under discussion. The quoted portion could be taken from the beginning, middle, or end of the 
verse. In such cases the translators have inserted three dots to signify missing pans. 
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people oflhsan, are more distinguished than al-mu’minun, the believers, and the 
believers are more distinguished than the Muslims. The same analogy can be 
applied to the concepts of Message and Prophethood. Prophethood is 
encompassed in the Message, when the term Prophethood is used in a generalized 
sense. On the other hand, this term has more restrictive sense when it is used by 
itself. Therefore every messenger is a prophet, but not the reverse. Prophets are 
more generalized than messengers. Prophethood is part of the Message because 
the Message includes Prophethood plus other matters, but not the reverse. 

Indeed, the Prophet (pbuh) interpreted Islam and Iman through his answers to the 
questions put to him. For example, when he was asked: “What is ghibah, 
backbiting ?” He replied: “Mentioning something about your brother in his 
absence that he abhors.” The Prophet also said in another hadith: “Arrogance is 
disdaining the truth and despising people.” Disdaining the truth means denying it, 
and despising people means looking at them with disrespect and contempt. In 
sha’a Allah, it will be reported later why the Prophet produces diverse answers to 
suit different situations and why all of them are haqq, true. 

However, what is meant by the Prophet’s saying: “Islam is built on five [pillars],” 
is similar to [the meaning of] his saying: “Islam is the five [pillars],” as indicated 
in Gabriel’s hadith. Namely, if a matter is composed of parts, its collective 
structure is naturally built on those parts and composed of them. That is, Islam is 
built on, as well as composed of, these pillars. We will explain later, in sha’a 
Allah, that these five [pillars] form the essence of Islam and Islam is built on 
them. It will also be explained why, among the duties, these pillars are especially 
designated. 

In his hadith to the delegation from the people of c Abd al-Qays, he [the Prophet] 
interpreted Iman in a way similar to his interpretation of Islam (as illustrated 
above), with only one exception. Pilgrimage was not mentioned in his 
interpretation of Iman, even though it is generally agreed that the pilgrimage is 
part of belief. He said: “I command you to have belief only in Allah. Do you really 
know what belief only in Allah is?” They replied: “Allah and His Messenger know 
best.” He said: “Testifying that there is no god but Allah and Muhammad is the 
Messenger of Allah, performing prayers, giving zakah, fasting during Ramadan, 
and paying one-fifth of the spoils that you acquire.” 
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In some other versions of this hadith it was narrated: “Belief in Allah and 
testifying that there is no god but Allah.” This differs from the first version of the 
hadith and is not as well known. In Abu Sard’s [al-Khudri ] 23 version he said: “I 
command you to do four things and I command you not to do four things. Worship 
Allah alone and do not associate anything with him.” In the famous hadith of the 
branches of Iman, he explained Iman as follows: “Iman consists of more than sixty 
or seventy branches, the best of which is saying, La ilaha ilia Allah, there is no 
god but Allah, and the least of which is the removing harm from the road, and 
haya\ modesty, is one branch of Iman.” 

The Prophet said: “Modesty is a branch of Iman.” This was affirmed by many 
narrators, such as [‘Abd Allah] Ibn ‘Umar , 24 Ibn Ma‘sud , 25 and ‘Imran Ibn 
Husayn. He [the Prophet] also said: “None of you is a believer until I am dearer 
to him than his child, his parents, and all people.” He said: “None among you truly 
believes until one loves for his brother that which one loves for himself.” He also 
said: “I swear by Allah that one never has belief, I swear by Allah that one never 
has belief, I swear by Allah that one never has belief.” The Prophet repeated it 
three times. He was asked: “Oh, Prophet! Who is that?” The Prophet replied: “He 
whose neighbor is not secure from his harmful conduct.” The Prophet also said: 
“If anyone among you should see something wrong, he should correct it with his 
hand; and if he is not able to, then with this tongue; if he is not able to, then with 
his heart. And that is the weakest of Iman.” And the Prophet said: “Never before 
has a Prophet been sent by Allah to his ummah, community, who among his 
people had no disciples and companions who followed his ways and obeyed his 
commands. Then after them come their successors, who say one thing but do 
another, and practiced not what they were commanded to do. Thus, he who strove 
against them with his hand is considered a believer; and he who strove against 
them with his tongue is considered a believer; and he who strove against them 



23 Abu Sa‘id al-Khudri. Sa‘d Ibn MIlik (?-74 A.H.), was considered one of the main narrators of 
hadith from the Prophet. He felt that hadiths should not be written down and forbid his students 
to do so. [Al-Zirikll, vol. 3, p. 150 and M. M. Azami, p. 39.] 

24 ‘Abd Allah Abu ‘Abd al-Rahman Ibn ‘Umar Ibn al-Khattab (?— 73 A.H.) was the son of the 
second Caliph, an excellent transmitter of hadith and was considered to be a model of a pious 
person. [El 2, vol. 1 , pp. 53-54 and al-Zirikli, vol. 4, p. 246.] 

25 ‘Abd Allah Ibn Mas‘ud (?— 32 A.H.) was a famous Companion of the Prophet and a reciter of 
Qur’an. [El 2, vol. 3, pp. 873-75.] 
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with his heart, he is also considered a believer. Beyond that there is no belief even 
to the size of a habbat khardal, mustard seed" (narrated by Muslim only). . 

Muslim also narrated that the Prophet said: “By Him in whose hand is my soul, 
you will never enter Paradise until you believe and you will never believe until 
you love one another. Should I not direct you to a thing which, if you do it, will 
foster love among you? Practice frequently saying among you, al-salamu 
‘alaykum, peace be upon you." He [the Prophet] said in the hadith whose 
narration is agreed upon and narrated by Abu Hurayrah. Al-Bukharf reported the 
hadith of Ibn 'Abbas 26 that the Prophet (pbuh) said: “The fornicator who 
fornicates is not a believer as long as he commits it; a drunkard who drinks wine 
is not a believer as long as he drinks it; no thief who steals is a believer as long as 
he commits theft; and no plunderer who plunders al-nuhbah, the valuable thing, 
that which attracts the attention of t people, is a believer as long as he commits this 
act.” 



Iman and Islam as Cited in the Qur’an 

The word Iman is cited in the Qur’an by itself and not in conjunction with the 
word Islam nor with the phrase ‘righteous work’ or other such words or phrases. 
Sometimes the word Iman is cited as being linked to the word Islam as indicated 
in Gabriel’s hadith: “What is Islam and what is Iman?” and in Allah’s saying: “ 
Indeed Muslim men and women, and believing men and women . . .” (33:35) and 
He says: “Al-A c rab, the desert Arabs, say: ‘We believe.’ Say: ‘You have no faith’; 
but you only say: ‘We have submitted our wills to Allah . . .’” (49:14); Allah also 
says: “So We brought out from therein the believers who were there. But We 
found only one house with Muslims in it” (51:35—36). The word Iman was also 
mentioned in conjunction with the phrase “righteous works,” as indicated in the 
many verses of the Qur’an. For example, Allah, the Exalted, says: “Indeed, those 
who have belief and do righteous works . . .” (2:277). 

The word Iman may also be linked to those endowed with knowledge. Allah says: 
“But those endowed with knowledge and belief will say . . .” (30:56). Allah also 

26 Ibn ‘Abbas, Abu al-‘Abbas ‘Abd Allah (?— 68 A.H.), was considered one of the greatest scholars 
of the first Islamic generation. He was also regarded as the father of Qur’anic exegesis. [AI- 
Zirikli, vol. 4, p. 228 and El 1, vol. 1, p. 40.] 
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says: . . Allah will raise up, to suitable ranks and degrees, those of you who 

believe and who have been granted knowledge . . .” (58:11). Whenever He 
mentions those who believe in Him, those who are endowed with knowledge are 
included, for they are the best of believers. Allah says: . . And those who are 

firmly grounded in knowledge say: 4 We believe in it [the Book]; the whole of it 
is from our Lord . . (3:7). Allah also says: “. . . Those among them who are 

well-grounded in knowledge, and the believers, believe in what has been revealed 
to you and what was revealed before you . . .” (4:162). 

The word al-m^minun, believers , is also mentioned in the Qui^an in conjunction 
with those who follow the Jewish, Christian, and Sabian [religions]. Allah says: 
“Indeed! Those who believe and those who are Jews and Christians, and Sabians, 27 
whosoever believes in Allah and the Last Day and does righteous work, shall have 
their reward with their Lord, on them shall be no fear, nor shall they grieve” 
(2:62). 28 Thus [Allah differentiates], in the first part of the verse, between the 
believers and the other three groups. However, in the second part of the verse, 
“whosoever believes in Allah,” the word believe is generalized to speak of those 
who believe in the Qur^an, who follow the Jewish scriptures, the Christians, and 
the Sabians. This generalization is also cited in Allah’s saying: “Indeed those who 
believe and do righteous works are the best of creatures” (98:7). This issue will 
be explained fully later, in sha^a Allah. 

The intended difference here is a matter of generalization and particularization 
of the external and internal aspects of Iman. However, the generalization 
regarding the milals, religious communities (as cited in 2:62) 29 is a different issue. 
Whenever Allah mentions Iman jointly with Islam, He regards the latter as the 

27 The name Sabians occurs in three different verses in the Qur J an-2:62, 5:69 and 22:17. It is a 
religious community whose several thousand probable descendants live in Southern Iraq on the 
banks of the Euphrates and Tigris Rivers. They dress in white and believe in frequent immersion 
in water and are often called baptisers. Their religious book is Ginza and is written in the 
Aramaic language. There was another group also referred to by the name Sabians of Harran, a 
city today belongs to Turkey. They were star worshipers and famous astrologers and had 
hellenistic tendencies. El: Vol.8, 675-79 and Fihrist: Vol.2, 745-72. 

28 The text of Kitab al-lman does not quote the first part of this verse, "shall have their reward with 
their Lord." However, the discussion that follows makes it necessary to quote the entire verse. 
Also, in all the recensions of Kitab al-lman consulted, this verse is cited as Surat al-MaMdah, 
verse number 69. The correct reference is Surat al-Baqarah, verse 62, as cited above. 

29 The Jewish, Christian, and Sabian religions. 
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external works (i.e., testifying that there is no god but Allah and that Muhammad 
is His Messenger, performing prayers, giving zakah, fasting during Ramadan, and 
performing the pilgrimage). However, He regards Iman as that which is at the 
heart of belief in Allah, His Angels, His Books, His Messengers, and in the Day 
of Judgment. This difference is affirmed in the hadith narrated by Ahmad [Ibn 
Hanbal] on the authority of Anas from the Prophet (pbuh), who said: “Islam is 
explicit and Iman is in the heart.” 

Thus whenever the word Iman is cited alone it implies both Islam and righteous 
works, as is mentioned in the hadith of the branches of Iman which says: “Iman 
consists of more than seventy branches, the highest of which is saying. La ilaha 
ilia Allah, there is no god but Allah, and the least of which is the removing of 
harm from the road.” This applies to all sayings of the Prophet in which all 
righteous works are mentioned as part of Iman. 

If Iman is negated by abandoning [righteous works], then they are considered as 
obligations for Iman. However, if the virtue of someone whose righteousness is 
mentioned, provided that his belief is not negated, then these [righteous works] are 
considered to be desirable for Iman. For Allah and His Messenger do not negate 
an obligation they command unless one fails to perform part of that obligation. For 
example, the Prophet said: “No prayer is complete without reciting umm 
al-Qur 5 an, the opening chapter, and no true belief can be ascribed to one who has 
no loyalty, and no religion is complete for the one who does not abide by his 
commitment.” 

However, if one’s deed is deemed more desirable in worship than another deed, 
the worship will not be negated if the desirable deed is lacking. If this is true, then 
it would be possible to negate from all of the faithful the title of Iman, prayer, 
charity, and pilgrimage because there are works that are better than others and no 
one can do righteous works in the exact same way the Prophet (pbuh) did them, 
even righteous persons like Abu Bakr and ‘Umar. So, if we were to negate them 
[righteous works] from these individuals because they cannot perfect them, then 
we can negate them from all Muslims throughout history. And this conclusion 
cannot be reached by a wise person. 

It follows that it is right to say that perfection of belief is negated if one fails to 
perform part of an obligation for the neglect of which he is to be blamed or 
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punished. But, this is not the case if he fails to perform a desirable work. 
Supporting the Prophet’s command to an Arab who did not perform prayer in the 
right manner, the Prophet said: “Go back and perform [your prayer] as it should 
be performed for it is not complete.” He also commanded the man who prayed 
alone, behind the prayer line, to pray again by saying: “No prayer is accepted from 
someone who prays alone behind the line.” Indeed, the Prophet said that because 
both men neglected an obligatory act. Further support comes from the following 
saying of Allah: “Only those are believers who have believed in Allah and His 
Messenger and have never since doubted, but have striven with their belongings 
and their lives in the Cause of Allah; such are the sincere ones” (49:15). This 
saying indicates that striving [in the Cause of Allah] is an obligation, and 
abandoning doubt is an obligation. It is clear from the saying that although jihad, 
striving in the cause of Allah, is considered an obligation to be performed by some 
believers, all of them are commanded to believe in its being an obligatory act and 
to have true intention to strive whenever it is due. For the Prophet (pbuh) said: 
“Whoever dies before he invades, in the cause of Allah, or intends to invade will 
die as a hypocrite” (recorded by Muslim). This means that he who does not have 
an intention to strive in Allah’s Cause will have a certain degree of hypocrisy. It 
is inevitable that a believer must practice at least one aspect of jihad. 

Allah says: “The believers are those who, when Allah is mentioned, feel a tremor 
in their hearts, and when they hear His Verses rehearsed, find their belief 
strengthened, and put all of their trust in their Lord; who establish regular prayers, 
and spend freely of the gifts We have given them for sustenance; such in truth are 
the believers” (8:2-4). All the acts mentioned above are obligatory. That is, 
putting trust in Allah is a great obligation, as is sincerity to Allah and love of Him 
and His Messenger. In fact. His command to “put trust in Him” is stressed even 
more than that of performing the rite of ablution and of taking a bath when in the 
state of uncleanliness. In contrast, putting trust in anyone but Allah is prohibited. 
For Allah says: “. . . Then worship Him, and put your trust in Him ...” (1 1:123). 
Allah also says: “Allah! there is no god but Him. In Allah, therefore let the 
believers put their trust” (64:13). He also says: “If Allah helps you, none can 
overcome you; if He forsakes you, who is there, after that, that can help you? In 
Allah, then, let believers put their trust” (3:160). Allah also says: “Moses said: 
‘Oh, my people! If you do really believe in Allah, then in Him put your trust if you 
are Muslims’” (10:84). 
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Allah says: “For, believers are those who, when Allah is mentioned, feel a tremor 
in their hearts, and when they hear His Verses rehearsed, find their belief 
strengthened . . (8:2). It is said that the presence of some intentions and works 
in one’s heart is a permanent necessity for having belief in Allah. That is, a 
believer will continue performing these [works] without deliberately striving to 
do so. However, the absence of these intentions and works indicates that true Iman 
has not yet been achieved by one’s heart. This is illustrated in the following saying 
of Allah: “You will not find any people who believe in Allah and the Last Day, 
loving those who oppose Allah and His Messenger, even though they were their 
fathers or their sons, their brothers, or their kindred. For such He has written belief 
in their hearts, and strengthened them with a spirit from Himself ...”(58:22). This 
saying indicates that you never find a believer who loves those who oppose Allah 
and His Messenger. For Iman itself precludes love for those who oppose Allah and 
His Messenger in the same way that opponents stand against one another. Thus, 
if Iman is in the heart, its opponent, namely, loving those who oppose Allah and 
His Messenger, is negated. Likewise, if one loves those who oppose Allah and His 
Messenger, his loving signals that his heart lacks true belief. 

Similar is His saying in the following verse: “You see many of them turning in 
friendship to the unbelievers. Evil indeed are the works which their souls have 
sent forward before them, with the result that Allah’s wrath is on them, and in 
torment will they abide. If only they had believed in Allah and the Prophet and in 
what has been revealed to him, never would they have taken them for friends and 
protectors, but most of them are wrong-doers” (5:80-81). In these verses, there is 
a conditional sentence which requires that when a condition is present, then a 
conditional clause will be introduced by the Arabic particle ‘ law’, which means 
if when combined with the conditional clause, requires the negation of the 
conditional sentence. For Allah says: “If only they had believed in Allah and the 
Prophet and in what has been revealed to him, never would they have taken them 
for friends and protectors . . .” (5:81). This indicates that the aforementioned 
Iman, belief, precludes taking unbelievers for friends and protectors. It also 
indicates that belief cannot be found together with taking unbelievers for friends 
and protectors in one’s heart. Moreover, it indicates that the heart of whoever 
takes unbelievers for friends and protectors is devoid of true belief in Allah, His 
Prophet, and in what has been revealed to him. 
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Likewise Allah says: “ . . . Take not the Jews and the Christians for your friends 
and protectors: they are but friends and protectors to each other. And he among 
you who turns to them for friendship is one of them . . .” (5:51). Indeed, Allah 
means in these verses that he who takes them [Jews and Christians] as friends is 
not a believer. He also affirms that he who is a friend of one of them is one of 
them. For indeed in the Qur J an the verses are in harmony with and support of one 
another. Allah says: “Allah has revealed the most beautiful Message in the form 
of a Book consistent with itself, yet repeating its teaching in various aspects: The 
skins of those who fear their Lord tremble with it . . .” (39:23). He [Allah] also 
says: “Indeed the believers are those who believe in Allah and His Messenger and 
when they are with him on a matter that requires a collective action, they will not 
depart until they ask for his permission . . (24:62). This is an indication that 

departure without seeking the Prophet’s permission is not allowed. One should not 
leave until seeking permission, for indeed, one who departs from the Prophet’s 
presence without seeking permission abandons some of what is obligated upon 
him of Iman. Therefore, to do so would negate Iman. That is because the particle 
innama, verily, affirms the obligation and negates the rest. 

Some of the usuliyyun, religious authorities, say that the particle inna, indeed or 
verily, is used [grammatically] for affirmation and the particle ma, not, is used for 
negation. When both of these particles are used jointly, they indicate both negation 
and affirmation. However, this is not so with the Arab grammarians. Those who 
know this matter well know that the particle ma is called ma al-kaffah, and that 
it bars the particle inna and its sisters from governing. Thus inna specializes in 
governing nominal clauses, but when it conjoins with ma, its grammatical function 
is nullified. Consequently, inna, along with ma, can now precede both nominal 
and verbal clauses simultaneously. As a result, both the function and meaning of 
inna have changed by suffixing ma to it. The same [grammatical] rule applies to 
other similar particles such as ka’annama, as if. 

Likewise Allah says: “They say: 4 We believe in Allah and in the Messenger, and 
we obey.’ But even after that, some of them turn away. They are not really 
believers. When they are summoned to Allah and His Messenger, in order that He 
may judge between them, some decline to come. But if the right is on their side, 
they come to Him with all submission. Is it that there is an affliction in their 
hearts? Or do they doubt, or are they in fear, that Allah and His Messenger will 
deal unjustly with them? No, it is they themselves who do wrong. The answer of 
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the believers, when summoned to Allah and His Messenger, in order that He may 
judge between them, is no other than this, they say: ‘We hear and we obey: It is 
such as these that will be successful.’” (24:47-51). 

It is true to say that a true believer is he who performs the obligations and 
abandons forbidden deeds. For Allah says: “Truly those are the believers . . .” 
(8:4). And He does not mention more than five requirements for belief. In another 
verse, Allah says: “The true believers are those who believe in Allah and His 
Messenger, and have never since doubted, but strive with their belongings and 
their lives in the Cause of Allah: Such are the sincere ones” (49:15). Allah also 
says: “. . . Those who ask for your permission are the ones who believe in Allah 
and His Messenger . . (24:62). 

The question raised here is, has belief only five requirements? Two answers are 
proposed: the assumption is that the five mentioned requirements imply what is 
not mentioned. For Allah mentions the following requirements: feeling a tremor 
in one’s heart when Allah is mentioned, the strengthening of belief upon hearing 
Allah’s verses, complete reliance on Allah, establishing regular prayer in 
accordance with Allah’s ordinance, and spending the property and gifts Allah has 
given. It is clear that these five requirements imply unspecified actions. For 
example, the feeling of a tremor in the heart when Allah is mentioned implies that 
one apprehends and fears Him. The interpreters of the QuUan have explained that 
the verbs wajilat and fariqat, /ear, both mean “to fear Allah.” Ibn Mas c ud, in his 
Qurianic reading of this verse, read fariqat instead of wajilat: “When the name of 
Allah is mentioned, their hearts are full of fear [fariqat].” This is valid. For indeed, 
the meaning of al-wajal, linguistically speaking, is khawf, fear, in accordance with 
the saying ‘the redness of shyness and the pallor of fear’. Allah says: “And those 
who give that which they give with their hearts full of fear (wajilatun), they will 
return to their Lord” (23:60). ^rishah asked: “Oh, Messenger of Allah! Does the 
one who fornicates and steals feel fear of punishment?” Upon this the Prophet 
answered: “No, daughter of al-Siddiq, 30 it is the one who prays, fasts, and spends 
the gifts given to him and fears [that these righteous deeds] will not be accepted 
from him.” 



30 Abu Bakr al-Siddiq was the first Caliph. His daughter ‘A'ishah, one of the wives of Prophet 
Muhammad (pbuh), related a fairly large number of hadiths. [El, vol. 1, pp. 307-8.] 
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Al-SuddI interpreted the Quranic verse, “When Allah is mentioned, feel a tremor 
in their hearts,” as referring to the one who, whenever he intends and tries to do 
harm, refrains from doing it. Allah, the Exalted, says: “As for the one who feared 
to stand before his Lord and restrain his soul from lust, indeed the Garden will be 
his abode” (79:40-41). Likewise is His saying: “And for he who fears the stand 
of His Lord, there will be two Gardens” (55:46). Mujahid and other interpreters 
said: “A man starts to commit a defiant act then immediately remembers that he 
stands before Allah, and he abandons committing this act out of fear of Allah.” 

Since feeling a tremor in the heart when Allah is mentioned implies fear and 
apprehension of Allah, then this feeling requires one to do what he is commanded 
and refrain from what he is forbidden to do. Sahl Ibn c Abd Allah 31 said: “There 
is no barrier between Allah and His Servant thicker than being in no need of 
Allah, and there is no path closer to Allah than being in need of Him.” The 
essence of the good in this life and the Hereafter is the fear of Allah, as indicated 
in His saying: “When the anger of Moses subsided, he took up the Tablets whose 
text contained Guidance and Mercy for all those who fear their Lord” (7:154). 
This verse indicates that guidance and mercy are for those who fear their Lord. 

Mujahid 32 and Ibrahim 33 said: “He who fears Allah is the one who, when he 
intends to commit a sin, remembers Allah and spontaneously refrains from doing 
it.” It was narrated by Ibn Ab! al-Dunya on the authority of Ibn al-Ja c d, 34 on the 
authority of Shu c bah, 35 on the authority of Mansur 36 and both of them [Mujahid 
and Ibrahim]. This is indicated in the following verse of the Qur 3 an. Allah says: 
“But for him who fear the standing before his Lord, there will be two Gardens” 

31 Sahl Ibn £ Abd Allah, Abu Muhammad Ibn Yunis al-Tastari (200-283 A.H.), was a Sufi scholar 
who wrote a book on the interpretation of the Qu 3 r an. [Al-ZiriklT, vol. 3, p. 210 and Kitab oi- 
lman, MZ, pp. 40-41]. 

32 Mujahid Ibn Jabral-Makki (21-102 A.H.) compiled a commentary on the QuLan that was used 
by many scholars after him. He was one of the Successors and was connected with the school 
of tafsir of Ibn "Abbas. [El 2, vol. 7, p. 293 and M. M. Azami, p. 69.] 

33 Ibrahim Ibn Yazid (7-96 A.H.) was a scholar of hadith and tafsir and one of the Successors. 
[Kitab al-lman MZ, p. 41.] 

34 "AIT Ibn al-Ja"d (7-230 A.H.) was a scholar of hadith. [Kitab al-lman MZ, p. 41.] 

35 Shu"bah Ibnal-Hajjaj (82-160 A.H.) was one of the great scholars of hadith. [Kitab al-lman MZ 
p. 41 and al-Zirikll, vol. 3, p. 241.] 

36 Mansur Ibn al-Mu"tamar (?- 1 32 A.H.) was considered an authority on and a scholar of hadith. 
[Kitab al-lman MZ, p. 41.] 
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(55:46). Those who fear their Lord are those who will prosper, as stated in the 
saying of Allah: “Those [people] depend on guidance from their Lord, and it is 
those who will prosper” (2:5). They are the believers and the Allah-fearing ones, 
who are mentioned in Allah’s sayings: “Alif. Lam. MTm: This is the Book which 
contains no doubt. It is a guidance to those who fear Allah” (2: 1-2). He also 
mentions in the verse of al-Birr, Righteousness: “. . . Those are the people of truth, 
and they are the Allah-fearing” (2:177). They are the ones who follow the 
Guidance of the Book, as indicated in Allah’s saying: “. . . Whosoever follows My 
Guidance will not lose his way nor fall into misery” (20:123). Thus, he who does 
not lose his way is a follower of Allah’s Guidance and he who does not fall into 
misery is blessed. Those are the followers of the straight path upon whom Allah 
has bestowed His Grace. They include prophets, righteous ones, martyrs, and 
virtuous people, whose path is not anger, nor that of those who go astray. 
Accordingly, they deserve Paradise without punishment because they are true 
believers. 

Illustrating this point is the following saying of Allah: “. . . Those who truly fear 
Allah, among His Servants, who have knowledge . . .” (35:28). This verse means 
that whosoever truly fears Allah has knowledge, as indicated in another verse. 
Allah says: “Is one who worships devoutly during the hours of the night 
prostrating himself or standing [in adoration], who takes heed of the Hereafter, 
and who places his hope in the Mercy of his Lord [like one who does not]? Say 
[to them, Oh, Muhammad]: Are those who know equal to those who do not 
know? . . .” (39:9). The word fear implies to fear Allah and to expect reward from 
Him; otherwise it would mean despair. Whereas, expectation requires fear; 
otherwise, it would mean safety. Thus, those who fear and make supplication to 
Allah are the knowledgeable praised by Him. 

It was reported that Abu Hayyan al-Taym! said: “The knowledgeable persons are 
three: a person who is knowledgeable about Allah but not His Commandments, 
a person knowledgeable about Allah’s Commandments but not about Him, and a 
person knowledgeable about Allah as well as His Commandments. A person 
knowledgeable about Allah is the one who fears Him, and a person knowledgeable 
about His Commandments is he who knows what is required and what is 
prohibited.” It was recorded in the al-Sahih collection of hadiths, from the Prophet 
(pbuh), that he said: “I swear by Allah that, among you, I hope, I will be the most 
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fearful of Allah and the most knowledgeable about His Commandments.” If those 
who fear Allah are the knowledgeable persons, then they should not be criticized 
because they perform what they are asked to do. This is illustrated in the following 
verses. Allah says: . . But their Lord inspired [this Message] to them: indeed 

We shall cause the wrong-doers to perish!’ and indeed We shall cause you to 
dwell in the land after them.’ This is for anyone who fears My position and fears 
My threat.” (14:13-14) Allah also says: “But for anyone who fears the position of 
his Lord, there will be two Gardens” (55:46). Those who fear Allah are promised 
victory in life and reward in the Hereafter because they performed the obligations. 
Thus fear of Allah requires performing the obligations. This is said to the fajir, 
man of bad conduct, who does not fear Allah, as indicated in the meaning of the 
following verse. Allah says: “Allah accepts the repentance of those who do evil 
in ignorance and repent soon afterward . . .” (4: 1 7). 

Abu al- c Aliyah 37 said that he asked the Companions of Muhammad about this 
verse: “Allah accepts the repentance of those who do evil in ignorance and repent 
soon afterward,” and they told me that everyone who disobeys Allah is ignorant 
and everyone who repents before death is a repenter of short notice, and so said 
other interpreters. Mujahid said: “Every disobedient person is considered ignorant 
[at the time he is being disobedient].” Al-Hassan [al-Basri], Qatadah, 38 c Ata\ 39 
al-Suddi, 40 and others said: “They are called ignorant not because they are in the 
state of being disobedient but because they do not recognize that they are being 
disobedient.” Al-Zajjaj 41 said: “This verse does not mean that they do not know 
that it is evil, for if a Muslim does an evil act and he does not recognize it as an 
evil act, he will be considered as if he did not do it.” However, al-Zajjaj proposed 
that this verse bears two possible interpretations. One is that they have done evil, 

37 Abu al-‘Aliyah, Rufay' Ibn Mihran al-Riyahi (?-93), was one of the first generation of 
commentators of the Qur’an and a collector and transmitter of hadith. [Kitab al-Iman MZ, p. 43 
and El 2, vol. I,p. 104.] 

38 Qatadah Ibn Di'amah al-SaddusI (61-117 A.H.) transcribed hadith and wrote commentary on 
the Qu’ran. [M. M. Azami, p. 98.] 

39 ‘ Ata’ Ibn AbT Rabah (27-1 17 A.H.) was a scholar of hadith. He encouraged and assisted his 
students in transcribing hadith. [M. M. Azami, p. 80.] 

40 Al-Suddi, Abu Muhammad Isma'Il Ibn ‘Abd al-Rahman (7-128 A.H.), was famous for his 
Qur’anic interpretation. [Sezgin, vol. 1, pp. 77-78.] 

41 Al-Zajjaj, Abu Ishaq Ibrahim Ibn Muhammad al-Ansari (7-922 A.D.), was a grammarian who 
composed a book on the meaning of the Qur’an. [al-Fihrist, vol. 1 , pp. 1 31-33.] 
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not recognizing its bad consequences. The other is that they do evil, knowing its 
bad consequences, preferring this life to the Hereafter. Hence, they are called 
ignorant for their preference of getting the little over the abundant and eternal 
comfort. Al-Zajjaj viewed jahl, ignorance, as either not knowing the consequences 
of doing evil or bad judgement. Both these issues are interlaced. This issue is 
addressed in detail in the dialogue with the Jahmites. 

Accordingly it can be said that anyone who disobeys Allah is ignorant and anyone 
one who fears Allah is knowledgeable and obedient to Allah. An individual is 
ignorant for lacking fear of Allah. For if he fears Him, he does not disobey Him. 
Supporting this point is the saying of Ibn Mas'ud (may Allah be pleased with 
him): “Fear of Allah is complete knowledge and Allah’s deception is complete 
ignorance.” For indeed having a perception of fear entails fleeing from it, and 
having a perception of something you desire entails pursuing it. If one does not 
flee from fear and does not demand the desired, it indicates that one does not have 
a true perception of it. One may perceive information about it, but having a 
perception of that information and believing it and even memorizing it letter by 
letter is different from the perception of the object itself. Likewise, if the 
perceived entity is neither desired nor disliked, then one starts to believe what is 
fearful for others as well as liked for others. This does not result in either fleeing 
from it or requesting it. The same thing applies if one is informed about something 
either desired or disliked. The informer does not tell a lie but rather recognizes his 
truthfulness. However, his heart is occupied with other matters beyond the 
perception of what he is being informed about. The result of all of this initiates 
neither fleeing nor demanding. 

According to a well-known statement by al-Flasan al-Basri, the Prophet (pbuh) 
said: “Knowledge is of two kinds: knowledge of the heart and knowledge of the 
tongue. Knowledge of the heart is useful while knowledge of the tongue is Allah’s 
proof against His Servants.” 

Abu Musa 42 narrated that the Prophet (pbuh) said: “The believer who recites the 
Qur’an may be likened to a pear: It tastes good and has a pleasant aroma. 

42 Abu Musa al-Ash'ari ‘Abd Allah Ibn Qays (?-44 A.H.) was a Companion of the Prophet and a 
military leader. He was in favor of writing and collecting hadith. [El 1, 695, al-Zirikll, vol. 4, 
p. 254 and M. M. Azami, p. 39.] 
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However, a believer who does not recite the Qur*an may be likened to a date: It 
tastes good but has no smell. The hypocrite who recites the Qur 5 an is like al- 
rayhanah plant: It has a nice smell and bitter taste, while a hypocrite who does not 
recite the Qu^an is like al-hanzalah, the colocynth: It has a bitter taste and no 
smell.” This was recorded in Sahlh Muslim and Sahlh Bukhari According to this 
saying, the hypocrite who recites the Qur^an, memorizes it, and understands its 
meanings may believe that it is the words of Allah and that the Messenger is the 
truth, yet he will not be a believer. The Jews know that it is the words of Allah and 
that the Messenger is the truth, just like they know their own children, but they are 
not believers. Such is the case with Iblls, the devil, Pharaoh, and others. All such 
people will not attain complete knowledge and understanding, for that inevitably 
entails that one must behave accordingly. Thus it is said of the one who does not 
make use of his knowledge that he is ignorant, as was stated earlier. 

What is said about the word ‘fear’ [of Allah] is applicable to the word al- c aql, the 
intellect. This word is a verbal noun derived from the verb ( aqala, to have 
intelligence. Hence, no one is called intelligent except he who knows and does 
good, and abandons evil. That is why the companions of the Fire said that Allah 
says: “Had we but listened or used our intelligence, we should not now be among 
the companions of the Blazing Fire!” (67:10). Allah says about the hypocrites: 
“. . . They would think they were united, but their hearts are divided. That is 
because they are a people devoid of wisdom” (59:14). For, if one does what he 
knows harms him, then such a person has no intellect. Since fear of Allah requires 
knowing Him, then knowing Him requires fear of Him, which in turn requires 
obeying Him. Thus, he who fears Allah does whatever He commands and refrains 
from whatever He prohibits. This is what we intend to clarify. Supporting this 
point is Allah’s saying: “Therefore remind. Perhaps reminding will benefit [the 
hearer]. Then the one who fears will heed. But it will be avoided by the most 
unfortunate ones, who will enter the Great Fire” (87:9-12). 

In this verse, Allah says that whoever fears Him remembers. Remembrance 
requires worshiping Him. Allah says: “He it is Who shows you His Verses, and 
sends down sustenance for you from the sky: but only those receive admonition 
who turn [to Allah]” (40: 1 3). And He says: “For an insight and reminder to every 
servant turning [to Allah]” (50:8). That is why the many interpreters explained 
His saying: ‘The admonition will be received by those who fear [Allah],’ meaning 
that only those who fear Allah will take a lesson from the Qur*an. They also 
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interpreted His saying: “But only those receive admonition who turn to Allah, 
meaning that only he who receives admonition turns to Allah’s obedience.” This 
is because receiving admonition requires doing what one is admonished to do. For 
example, if one remembers something he likes, he pursues it, but if he dislikes 
something, he flees from it. Allah also says: “It is the same to them whether you 
warn them or not; they will not believe” (36:10). 

Allah the Almighty says: “You warn the one who follows the Message and fears 
the Beneficent in secret . . .” (36: 1 1). The negation of warning is in harmony with 
Allah’s saying: “ It is the same to them whether you warn them or not; they will 
not believe” (36:10). Warning is affirmed in one sense and negated in another. 
Warning is informing about fearful things, since warning is like instructing and 
intimidation. Therefore, he whom you instruct will leam and his learning will be 
complete. Likewise it was said that I instructed him and he did not leam and I 
intimidated him and he became afraid. On the other hand, for one who is 
intimidated but does not become afraid, his intimidation is not complete. As when 
one shows the right way to someone and he accepts guidance, then his guidance 
is complete, as in Allah’s saying: “. . . Guidance is for the righteous ones” (2:2). 
And to the one who is shown the right way but does not accept it, Allah says: “As 
for the Thamud, We gave them guidance but they preferred blindness [of the 
heart] over guidance . . .” (41:17). In conclusion, one’s guidance will not be 
complete, as is usually stated: You gave advice and it was accepted or you gave 
advice and it was denied. 

A perfect cause must have an effect. However, it is incomplete if it does not have 
an effect. An act, if it has a suitable setting, is accomplished; otherwise it is not. 
Having knowledge about something one likes means that he will seek it. Likewise, 
having knowledge about something one does not like means that he abandons it. 
This type of knowledge is called al-da c T, the seeker. It is said that the seeker with 
the power of knowing requires the existence of the things he seeks as a 
prerequisite. This happens, provided one has good intent. If one has bad intent, 
he does not enjoy even pleasant things, but gets hurt by them. Instead, due to his 
ill intention, he enjoys that which is harmful. In fact, ill intent implies both 
practical and mental power, and both outward and inward [power], like an ill 
person who finds everything he tastes is bitter, even honey. His senses are 
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damaged to the point that he no longer perceives things as they are. The same 
applies to the one whose inner being is corrupted. 

Allah says: . . But what will make you [Muslims] realize that even if special 

Verses came, they would not believe? We shall confound their hearts and their 
eyes, even as they refused to believe in this at first: We shall leave them in their 
trespasses, to wander in distraction” (6:109-10). 

Allah also says: “And [remember] when Moses said to his people ‘O my people! 
Why do you persecute me, when you know that I am the messenger of Allah [sent] 
to you? Then when they [the unbelievers] went wrong, Allah let their hearts go 
wrong . . .” (61:5); and He also says . . And their saying: ‘Our hearts are ghulf, 
covered with wrappings. No, Allah has placed a seal on their hearts for their 
unbelief . . .’” (4: 1 55). In this verse the word ghulf is a plural of aghulaf, a cover 
that is wrapped in another cover, just as in an uncircumcised person. Accordingly, 
the unbelievers’ statement that their hearts are covered means that their hearts 
have been created wrapped up. In response to them Allah says: “. . . No, Allah’s 
curse is on them for their unbelief’ (2:88) and . .He [Allah] sealed their hearts 
for their unbelief and little is it which they believe” (4: 1 55). And also Allah says: 
“And among them are those who listen to you [Muhammad] until they exit from 
your presence; then they would say to those who have received knowledge: ‘What 
was that he said just now?’ Those are the ones whose hearts Allah has sealed, and 
they follow their own desires” (47:16). 

The unbelievers said that Allah says: “Oh, Shu*avb! Much of what you say we do 
not understand! ...”(11:91). About this, Allah says: “If Allah found in them any 
good, He would indeed have made them listen . . (8:23). That is, Allah would 

have made them understand what they listened to. He also says: “. . . They would 
have turned away, averse [to the truth]” (8:23). For indeed their innate nature was 
corrupted. Hence, they did not understand. Had they understood, they would not 
have done it. Accordingly, Allah denied them their intellectual and physical 
powers. He [Allah] says: “Or do you think that most of them listen or understand? 
They are only like cattle; nay, they are farther astray from their way” (25:44). 
Allah also says: “Many are the Jinns and men We have made for Hell: They have 
hearts but they understand not, eyes but they see not, and ears but they hear not. 
They are like cattle; nay, but they are worse! For they are heedless [of warning]” 
(7:179). And He says: “The parable of those who reject belief is as if one were to 
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shout like a goatherd to things that listen to nothing but calls and cries: Deaf, 
dumb, and blind, they are void of wisdom” (2:171); and He says that the 
hypocrites are: “Deaf, dumb, and blind; they [the hypocrites] will not return [to 
the path]” (2:18). 

Some people may say that they did not benefit from hearing, speaking, seeing, and 
they were made deaf, dumb, and blind. And when they turned away from hearing, 
seeing, and speaking they became like the deaf, the blind, and the dumb. This is 
really not so. Rather, their own hearts became blind, deaf, and dumb, as Allah, the 
Exalted, says: “. . . Truly it is not the eyes that are blind but the hearts that are in 
their breasts” (22:46). Consequently, the heart is considered the king and the other 
organs are its soldiers. Thus, when the heart is pure the whole body is pure, and 
if it is corrupt, the whole body is corrupt. Therefore, one would continue to hear 
the sounds with the ears just like the animals hear, but he does not understand the 
meaning. Indeed, even when he does understand something, he will not 
comprehend it completely. For complete understanding requires an affect on the 
heart by the thing that is loved and hating the thing that is disliked. When people 
become like animals complete perception is not accomplished, then it becomes 
permissible to negate it. For indeed, what is not completely comprehended is 
negated, as in the Prophet’s saying to the person who made a mistake while he 
was performing his prayer: “Go and pray again, you did not pray correctly.” In 
conclusion, Iman is negated when it is not in the heart. 

Allah has characterized the believers as those who when He is mentioned, feel a 
tremor in their hearts, and when they hear His Verses rehearsed, find their belief 
strengthened. Al-Dahhak 43 understood this to mean that their Iman was increased 
and strengthened. While al-Rabl* Ibn Anas 44 interpreted it to mean fear of Allah. 
Yet, Ibn ‘Abbas interpreted it as confirming belief in Allah. The two 
characteristics of feeling a tremor and strengthening the belief of a believer are 
mentioned in many verses of the Qur'an. For example, Allah says: “Has not the 
time arrived for the believers that their hearts in all humility should engage in the 
remembrance of Allah and of the Truth that has been revealed [to them], and that 



43 AI-Dahhak Ibn Muzahim (40-105 A.H.) wrote a commentary on the Qur’an. [M. M. Azami, p. 
64.]’ 

44 Al-Rabf Ibn Anas (?— 139 A.H.) was a narrator and collector of hadith and worked on Qur’anic 
interpretation. (Fu’ad.Sezgin, Ta’nkh al-Turath al- ! Arabi. vol. l,pp. 79-80.] 
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they should not become like those to whom the Book was given before; but a long 
time has passed and their hearts have grown hard? For many among them are 
grave sinners” (57:16). 

The word khushu', humility, implies two meanings: One is humility and 
submissiveness, while the other is calmness and tranquility, which require a 
tenderness of the heart that is contrary to harshness. Thus, a humble heart implies 
its worship of Allah as well as tranquility; hence, humbling oneself in prayer 
implies both humility and tranquility. The word ‘humble’ cited in the verse: 
“Those [the believers] who humble themselves in their prayers” (23:2) means to 
Ibn 'Abbas that the believers are in a state of submissiveness; according to 
al-Hassan and Qatadah, they are in a state of fear while praying before Allah. Also 
they are, according to Muqatil, 45 in a state of humility. To 'All Ibn AbT Talib 46 this 
means humility in the heart, showing that one’s disposition should be tender 
toward fellow Muslims, and that while praying one should not turn to the right or 
to the left. Mujahid said it means to lower the gaze and to be responsive. When a 
man gets up and is ready to pray he will be in a state of humbling himself to Allah, 
his gaze will not wander, and he will not busy himself thinking about worldly 
matters. 

c Amr Ibn Dinar 47 stated that the word humility does not only mean bowing down 
or prostrating but it means tranquility and perfection of performance in prayer. Ibn 
Sirin 48 and others narrated that while praying the Prophet (pbuh) and his 
Companions used to raise their eyes toward the sky and turn to the right and left 
until the following verse was revealed. Allah says: “The believers are indeed the 
successful ones. Those who humble themselves in their prayers” (23:1—2). 
Afterward they turned their faces toward wherever they prostrated and, from then 
on, none of them was seen looking at anything except the ground where they 
prostrated. 'Ata 5 said that being humble in prayer means not making any gesture 

43 Muqatil Abu Hassan Ibn Sulayman (?— 1 50 A.H.) compiled several books and a commentary on 
the Qur’an. [M. M. Azami, p. 157 and Sezgin, vol. 1, pp. 85-86.] 

46 'All Ibn Abl Talib (?— 40 A.H.) was a cousin and son-in-law of the Prophet, and was the Fourth 
Caliph. [El 2, vol. 1, pp. 381-86 and M. M. Azami, p. 47.] 

47 'Amr Ibn Dinar, Abu Muhammad (46-126 A.H.), transmitted hadith and was a scholar of fiqh. 
[Al-Zirikll, vol. 5, p. 245 and M. M. Azami, p. 79.] 

48 Muhammad Ibn Sirin (33-1 10 A.H.) was a scholar of hadith. It was reported that he opposed 
writing down hadith. [M. M. Azami, p. 94.] 
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with any part of your body while praying. When the Prophet (pbuh) saw a man 
making a gesture with his beard while praying, He said: “Had he had a humble 
heart, all the parts of his body would have been humble too.” The word khushu^ 
humility , will be explained later, in sha 5 a Allah. 

A humble body follows a humble heart, if one is not two-faced [tries to show what 
is not really in his heart]. It has been narrated: “Seek refuge in Allah from the 
hypocrisy of humbleness” [having a humble body but not heart]. For Allah 
Himself urges the believers by saying: “Has not the time arrived for the believers 
that their hearts in all humility should engage in the remembrance of Allah and of 
the Truth . . .” (57:16). He commands them to have humble hearts every time He 
and His Book are mentioned. He [Allah] also forbids them from being like those 
to whom revelation was given in earlier times, but ages passed and their hearts 
grew hard. Allah says: “. . . Those, when Allah is mentioned, feel a tremor in their 
hearts when His Words are mentioned and find their belief strengthened . . .” 
(7:2). 

Allah says in another verse: “Allah has revealed the most beautiful Message in the 
form of a Book consistent with itself. The skins of those who fear their Lord 
tremble, then their skins and their hearts soften with their remembrance of 
Allah . . .” (39:23). Thus, those [believers] who fear their Lord, they are the ones 
who, when Allah is mentioned, their hearts tremble. 

When it is said that it is an obligation to have a humble heart when Allah and His 
revelation are mentioned, the response would be in the affirmative. However, 
people who humble themselves in their prayers belong to two groups. One follows 
a middle course and the other surpasses others in good deeds. The latter group 
includes people who perform desirable deeds. However, the former group 
represents all the believers who deserve Paradise. Whosoever is not a member of 
either of these two groups wrongs his soul. In the following sound hadith the 
Prophet (pbuh) said: “Oh, Allah, I seek refuge in you from useless knowledge, a 
heart that is not humble, a dissatisfied soul, and an unanswered prayer.” 

Allah also condemns hard-heartedness, which is contrasted with a humble heart, 
in many verses of the QuHan. He says: “Then were your hearts hardened: then 
they became like a rock, and even worse, in hardness . . .” (2:74). Al-Zajjaj said 
that the verb qasat, linguistically speaking, means it became thick, dry, and 
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withered. Thus, hard-heartedness implies a lack of tenderness, mercy, and 
humility of the heart. The person with the harsh and weak heart is the one with the 
stiff and hardened heart. Ibn Qutaybah said: “The following verbs — qasat, ‘asat, 
and ‘atat — all mean yabisat, become dry. The blessed power of the heart is 
different from the condemned harshness of the heart. For indeed the heart ought 
to be strong but not harsh, tender but not weak, as in the tradition which states that 
hearts are the vessels of Allah on His earth; the most beloved to Him are the most 
firm, the most tender, and the most pure. This resembles the hand, it is strong yet 
tender. This is in contrast to the hardened stub, which is dry and lacks tenderness 
even though it possesses strength. Allah the Almighty mentions that the heart 
trembles at the time of His remembrance. The belief will increase both in 
knowledge and in deed when reciting the Book of Allah. 

It is necessary to put one’s complete reliance and obedience in Allah for whatever 
one can do and cannot do. The basis of this is the performance of prayer, giving 
zakah, and fulfilling the remaining five [pillars], as Allah commanded. A servant 
of Allah has to obey Him by doing what He commands, by fulfilling all the 
obligations, one of which is prayer. Prayer, if performed well, prevents one from 
committing evil. As narrated on the authority of Ibn Mas‘ud and Ibn ‘Abbas: 
“Prayer forbids and restrains one from disobeying Allah. Thus, he whose prayer 
does not restrain him from evil, the more he prays, the more his prayer draws him 
away from Allah.” The meaning of the latter part of this saying, “draws him away 
from Allah,” is that if a person abandons the obligatory prayer, it is of greater 
harm than the deeds he has performed. Abandoning the obligatory prayer drives 
him away from Allah even if he performs little of the obligatory duties, as stated 
in the following sound hadith of the Prophet (pbuh): “Such is the prayer of the 
hypocrite; he observes the sun until it sets between the two horns of Satan, then 
he stands up to pray and makes four genuflections in which he scarcely holds 
Allah in remembrance at all.” Allah says: “The hypocrites, they think they are 
deceiving Allah, but He will overreach them: When they stand up for prayer, they 
stand without earnestness, to be seen of men, but little do they hold Allah in 
remembrance” (4: 1 42). ‘ Ammar narrated that the Prophet (pbuh) said: “Allah may 
record only one-half, one-third, or even one-tenth of His Servant’s prayer. For 
when he prays, little does he hold Allah in remembrance.” Ibn ‘Abbas also 
narrated: “You get nothing from your prayer except that you hold Allah in 
remembrance.” Nevertheless, if while praying, one holds Allah little in 
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remembrance, although he is not obliged to pray again, he is commanded to make 
up for the loss of his incomplete prayer by performing other voluntary deeds. And 
it is well-known that whoever strictly guards and humbles himself implicitly and 
explicitly in his prayers and fears Allah, as he is commanded, performs the 
obligations. The believer will never commit a kablrah, grave sin. For he who 
commits grave sins such as adultery, theft, or drinking wine, it is inevitable that 
fear, humility, and light will abandon his heart, even though he still has the 
essence of tasdlq, assent , in his heart. Committing a grave sin will remove Iman 
from him. This is indicated in the Prophet’s^(pbuh) saying: “The fornicator who 
fornicates is no longer a believer as long as he continues to commit it, and no thief 
who steals is a believer as long as he continues to commit theft.” For indeed those 
fear Allah, as Allah described them in His saying: “Those who fear Allah, when 
a thought of evil from Satan assaults them, bring Allah to remembrance. Lo! they 
are able to see ” (7:201) Thus, when a thought of evil assaults the believers’ 
hearts, they will remember Allah and become aware of their sins. 

SaTd Ibn Jubayr 49 said: “When in a state of rage a believer remembers Allah, he 
will then suppress his anger.” Layth 50 narrated on the authority of Mujahid: “The 
believer is a man who, when at the point of committing a sin, remembers Allah, 
then does not commit the sin. Lust and anger are the initiators of sin. He who 
heeds would refrain.” Concerning the unbelievers, Allah says: “But their brethren 
[the evil ones] plunge them deeper into error, and never relax [their efforts]” 
(7:202). That is, Satan plunges their brothers deeper into error, and never relaxes 
his efforts. Ibn c Abbas said: “Neither men nor Satan relax their efforts.” Thus, if 
one does not remember Allah when he intends to commit evil, he does not see 
right; and Satan plunges him deeper into error. Thus, he becomes just like the one 
who, when he closes his eyes, becomes unable to see although he is not blind. So 
he whose heart is full of sin, does not see righteousness although he is not blind 
like an unbeliever. 



49 Sa c !l Ibn Jubayr al-Asdl (46-95 A.H.) compiled a commentary on the Qur’an and also recorded 
hadith, especially the hadiths that were reported on the authority of Ibn £ Abbas and Ibn c Umar. 
[Al-Zirikli, vol. 3, p. 145 and M. M. Azami, p. 70.] 

50 Layth Ibn Abl Sulaym (7-138 A.H) was a well-known scholar of hadith. [Kitab al-Iman MZ, p. 
51.] 
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Ahmad Ibn Hanbal reported from the book of hadiths on the authority of Yahya , 51 
on the authority Ash"ath 52 , on the authority of al-Hassan [al-Basrf] that the Prophet 
(pbuh) said: “Iman will be taken away from him and when he repents it will be 
restored to him.” Also, Ahmad said, that Yahya reported on the authority of 
" Awf 3 that al-Hassan said: “Iman will stay away from him as long as he continues 
to commit sins; if he reconsiders, Iman will come back to him.” Ahmad also said 
on the authority of Mu"awiyyah , 54 on the authority of Abu Ishaq , 55 on the authority 
of al-Awza % 56 that Ahmad said to al-Zuhri 57 when he mentioned the following 
hadith: “The fornicator does not fornicate while he is a believer,” then they said: 
“If he is not a believer then what is he?” He replied: “He ignored that and disliked 
my question about it.” Ahmad also stated on the authority of c Abd al-Rahman Ibn 
MahdT, on the authority of Sufyan, on the authority of Ibrahim Ibn Muhajir , 58 on 
the authority of Mujahid, on the authority of Ibn "Abbas, that he said to his 
ghulman, boys : “He who among you desires to get married, we will arrange it. 
Furthermore, anyone from among you who will commit an act of fornication, 
Allah will deprive him of the light of Iman. If Allah desires to restore Iman to him, 
He will; but if He wishes to deprive him of it, He will.” Abu Da^ud al-Sijistanl 59 



51 Yahya Ibn Zakariyyah (7-148 A.H.) was considered one of the trustworthy scholars of hadith 
and a reciter of the Qur’an. [Kitab al-Iman MZ, p. 52.] 

52 Ash'ath Ibn Sawwar al-Kindl (80-136 A.H.) was a scholar and compiler of hadith. [Kitab oi- 
lman MZ, p. 52.] 

53 c Awf Ibn Abl Jamllah (59-146 A.H.) was a scholar of hadith. [Kitab al-Iman MZ, p. 52 and M. 
M. Azami, p. 81.] 

54 Mu'awiyyah Abu ( Amr Ibn al-Muhllabal-Azdl (7-214 A. H.) was a scholar of hadith. [Kitab al- 
Iman MZ, p. 52.] 

55 Abu Ishaq al-Fazari (7- 1 88 A.H.) was a scholar of hadith and transmitted hadith mostly from al- 
Awza c T, who also transmitted hadith on his authority. [Kitab al-Iman MZ, p. 52.] 

56 Al-Awza% Abu f Amr c Abd al-Rahman Ibn ( Amr (88-157 A.H.), was the main representative 
of the Syrian school of religious law. [El 2, vol. 1, p. 772 and al-Zirikll vol. 4, p. 94.] 

57 Al-Zuhri, Muhammad Ibn Muslim Ibn Shihab (51-124 A.H.), was a well-known scholar of 
hadith and many of his students made collections of hadith based on his books and lectures. [M. 
M. Azami, pp. 88-89.] 

58 Ibrahim Ibn Muhajir Abu Ishaq (n.d.) was a scholar of hadith who transmitted hadith from both 
Mujahid and Ibrahim. [Kitab al-Iman MZ, p. 53.] 

59 Abu Da’ud al-Sijistanl, Sulayman Ibn al-Ash c ath (202-275 A.H.), was a well-known scholar of 
hadith and his principle work, Kitab al-Sunan, is considered one of the six canonical books of 
hadith. [El 2, vol. l,p. 114.] 
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said that c Abd al-Wahab Ibn Najdah 60 reported on the authority of Baqiyyah Ibn 
al-Walld , 61 on the authority of Safwan Ibn c Amr, on the authority of c Abd Allah 
Ibn Rabl c ah al-Hadrami, that he had informed him on authority of Abu Hurayrah 
that the Prophet used to say: “Iman is like a garment, one puts it on at one time 
and takes it off at another.” It was also narrated by ‘Umar, with full isnad, chain 
of transmission. In addition, it was narrated on the authority of al-Hassan from the 
Prophet (pbuh) as a hadith mursal . 62 Supporting this point is a saying of the 
Prophet (pbuh) narrated by Abu Hurayrah: “When the fornicator fornicates, Iman 
leaves him and it becomes like a shade. If he abandons sin, Iman will be restored 
to him.” The transmission of this hadith is marfu c . 63 This will be fully explained 
later, in sh^a Allah. 



60 c Abd al-Wahhab Ibn Najdah (?-232 A.H.) was a traditionalist and a scholar of hadith. [Kitab al- 
Iman MZ, p. 53.] 

61 Baqiyyah Ibn aI-Wal!d (110-196 A.H.) was a scholar of hadith and transcribed hadhith from 
many sources, without discrimination. [M. M. Azami, p. 125.] 

62 A hadith designated mursal has its isnad, chain of transmission, from a Successor directly to the 
Prophet, and not through a Companion. 

63 A hadith designated marfu c , has an isnad that can be traced back to the Prophet, though it may 
be broken somewhere. 




